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Tfie Life Divine 

CHAPTER XXXVI, 


MAX AXD THE EVOLUTIONARY MOVEMENT. 

World-existence, it clearly appears, is a harmonic 
rhythm of the Absolute’s self-manifestation and self-ex- 
perience in which there are certain eternal metres or mea- 
sures, chhmulami, unchanging, ever-persistent and running 
through the whole strain, — the basic interplay of the cos- 
mic principles, lathvas, which all fall under the seven 
powers of Being, the seven eternal notes of existence ; 
but also there is an evolutionary strain which constitutes 
the progression of the divine harmony. It is this evolu- 
tionary rhythm which we have to seize in its right 
emphasis and incidence * rising from the foundation of 
the eternal notes, if we are to understand the divine pur- 
pose in the cosmos. This progression — we have spoken 
of it as evolutionary, but it is, more properly speaking a 
double movement of involution and evolution, — moves 
between the two great poles of Knowledge and Ignorance 
or, again more properly speaking, perfect self-conscience 
and inconscience ; for the full self-consciousness of Spirit 
disappears, involved in the inconscience of crude Force 

1 It is the great value of modern thought that it helps us to 
restore this emphasis which the ancient *efr« perceived profoundly, 
but which the ancient thinker?, whether Yedantist or other philoso- 
phers, either missed or minimised. 




In Matter, and has to evolve again out of it through that 
partial knowledge of the mentalised individual being to 
which ‘ we give the name of the Ignorance. Now here 
there are two possibilities. Either Spirit first involves itself 
in the pure inconscience of the material universe ignorant 
of Spirit and, evolving out of it, again involves all being 
into a pure consciousness of Spirit ignorant of the cosmic 
activity, or else it has involved all the seven principles of 
being in the material inconscience in order to manifest a 
rhythm of universe of which Matter shall be the first 
dominant keynote and in that rhythm it evolves again its 
hidden principles, all the six concealed notes of its music, 
into a full self-consciousness in which Spirit is the domi- 
nant note and contains, deplovs, governs, gives their real 
value to the others. It is in this latter view that we have 
seen the true explanation of the harmonies of world-ex- 
istence. 

The other view we have rejected because it makes of 
the self-consciousness of Spirit another kind of ignorance 
or nescience, the nescience of its own cosmic activities. 1 n 
order to get rid of that paradox, in order to show that 
this nescience is the true Knowledge to which man has 
to arrive, we have to invent the illusionist explanation 
that the world is not a manifestation of the Absolute, but 
an illusion of the individual soul which is itself an illus- 
ion, — since there is no individual hut onlv the One, a 

non-existence imagined by a non-existent, and the mani- 
festation therefore not of a reality, hut of a falsehood. 
This falsehood is got rid of by getting rid of the falsifier, 
the individual being ; by forgetting or losing ourselves 
in the Absolute, who is for ever empty of all cosmic ac- 
tivity, we forget or lose this dream of a cosmos, and such 
nescience of cosmos is the true knowledge. But this logic, 
we see, is the getting rid of one paradox by another yet 
more intricate. Nevertheless it has so woven itself about 
this whole question of the Knowledge and the Ignorance 
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on which the riddle of existence hinges, that we have had 
to meet it at every turn in order to keep the field clear 
for another and more satisfying conclusion. 

The harmonic rhythm of a complex world-exist- 
ence, — not of the material universe alone, as we shall 
see, — is the music indeed of one Existence whom in its 
completeness, fitinuim, inconceivable by our limited 
minds, we call the Absolute ; but its oneness is not an 
exclusive unity ; it is eternally multiple and manifold. 
It plays itself out in the relations of self-experience be- 
tween three powers of the Absolute, — the transcendent, 
that which usually we call God, the cosmic or universal 
being of God which supports the multiple manifestation 
of the Absolute, and the individual being of the Divine 
which supports and inhabits the myriad forms taken by 
the Absolute in its manifestation. In this individual being 
and its consciousness, its soul developing towards full 
self-consciousness of the secret Divinity, is the key of the 
whole evolutionary movement, the rhythmic progression, 
the swelling of the sevenfold note of being out of igno- 
rance into knowledge, out of inconscience into divine 
consciousness. The Absolute, transcendent and universal, 
is present in every individual. Therefore the growth of 
the individual consciousness moves towards the discovery 
of the Absolute in everything relative, in all relative ex- 
periences ; for by seizing on that it is laying its grasp on 
its own supreme reality. By transcending self-ignorancc, 
the individual rises in consciousness, as we may say, till 
he reaches the knowledge of the oneness of his being with 
the transcendent being of God ; so he arrives at supreme 
self-knowledge and is able to live within himself subject- 
ivelv a divine life capable of spiritual perfection. By enlarg- 
ing the positive side of his self-ignorance, which is really 
a partial self-knowledge, he breaks out of the ego in free 
self-extension until he reaches the knowledge of the one- 
PCS* of bis being with the being of the cosmos and of ill} 



individuals ; so he arrives at his widest self-knowledge 
and is able to live in a vast universal self — in which all 
objects of his vision are seen as one with the subject, one 
self with him, — a divine life capable of the perfection of 
all divine relations. To seize on the absolute in the re- 
lative, to arrive through his individual being in cosmos 
into the transcendent and to enlarge it at the same time 
into universality is therefore the crowning movement of 
man’s increasing self-knowledge. To be able, by the force 
of this self-knowledge, to live in a spiritual sense of the 
Absolute, in a perfect unity with the transcendent Divine 
and in both an essential and a harmonic unity with the 
cosmic Being and the self in all existences, is his divine 
living. 

But here a question arises, to which the answer has 
indeed been given already, but must now be made expli- 
cit. Supposing this world-existence to'be a manifestation of 
the Divine, why should it be necessary to suppose within 
if an evolution of consciousness centred here in man, with 
divine being and divine living as its culmination ? Since 
all is a manifestation of the Absolute and the Absolute is 
the Divine, all is divine, each form of life, each way of 
being. We see that the principles of the universal mani- 
festation are for ever the same and, with whatever varia- 
tions in Time, the principal divisions of existence seem 
also to be for ever the same. Man like the metal, the 
plant, the animal, the god, is one of these divisions, a 
special kind of existence with his own nature, laws, limits, 
capacities, his swadhartna, to use the term of the Gita. 
Should not then each be considered divine in its own kind 
and should not the perfection of each being lie in the 
observation of the law of its own nature, its full play 
certainly, but not any kind of transcendence ? When all 
are stationary and content in their own being, even the 
gods, why should man alone he discontent, seek to trans- 
cend himself, to grow into the superman, to put on the 
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nature and capacities of the god, to become divine ? His 
perfection should rather lie in a complete human life, in 
the fullness of his sii'tnihanna, and there is no justification 
for any ideal of a self-transcendence and a divine living/ 
Sachchidananda manifests the world for his self-delight 
in manifestation and in each form and wav of being there 
is its appropriate way of the delight of being ; to look 
beyond, to seek for an object, aim or good beyond our 
self-sutificient humanity is to bring in a teleological ele- 
ment into our view of existence which seems to have no 
justification except in the restless desire and imagination 
of the human mentality. In other words, the progress of 
humanity, so far as there is any real progress, must move 
within the cycles of our known human mentality and 
psychology, — very much as an old theory conceived of 
the cosmic manifestation moving in a repetition of un- 
progressive cycles, for in them progression is compensated 
for by retrogression and things always remain eventually 
the same. 

It is perfectly true that the whole sense and object 
of self-existence is the delight of being, of self-conscious- 
ness, of self-force and their works or their rest from works, 
and that Sachchidananda has no object of existence be- 
yond that existence itself. His world-being is not teleo- 
logical in the sense of having an aim beyond himself 
which it has to reach ; but there is no reason why he 
should not admit a teleological element within himself, 
no reason, that is to say, why a given movement of the 
world-being, as distinct from the totality, should not have 
a purpose beyond itself, beyond the immediate limits? of 
its growing capacity, should not in a word be the nexus 
of an evolutionary becoming. There may be a progressive 
delight in existence as well as the delight of self-repetition. 
Undoubtedly Sachchidananda takes delight in each wav 
of his being and each form of his being or that way and 
that form could not persist, could not even at all have ex* 
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isted. Therefore each way of being has its own law of exis- 
tence, its nature, its capacity and is firmly founded by the 
divine delight in that law, nature, and capacity. Each star is 
Satisfied in the movement of its own orbit ; each living 
creature seeks its measure of possible delight of existence 
within the gamut of being, force and consciousness as- 
signed to it. But this does not prevent each from being a 
grade, a note in a rising evolutionary rhythm, And if every 
general kind is fixed, like the plant, the animal, after once 
it has appeared, that certainly proves both that the Self- 
existent still takes delight in that form and that its main- 
tenance is still necessary, even after higher forms have 
been evolved, as a support, a fixed helping note of the evo- 
lutionary rhythm ; but it does not follow that the law of 
fixity shall remain unchanged in all the grades of the as- 
cension ; rather it seems rational that there should appear 
a form, a way of existence which shall be the nexus of a 
conscious transition. 

Evolution is a self-evident fact and law within the 
rhythm of cosmic being or at least of the material universe, 
quite apart from the validity or otherwise of the modern 
evolutionist theory. Sachchidananda as the soul in Nature 
does move from grade to grade of his manifest being. The 
doctrine of the scientific evolutionists evolving the physi- 
cal form of man by a series of developments from the pro- 
toplasm through reptile and fish and bird and animal 
may or may not be true ; it is possible also that it may be 
only a partial truth and that certain stages of the evolu- 
tion, even all, or at any rate the appearance of man, that 
great and apparently sudden leap beyond the animal, may 
have been determined bv a psychological intervention of 
which, naturally, the evidence of physical Nature can bear 
no record. But this is proved beyond a doubt that, by 
whatever means, there has been an evolution in Nature, 
—or, to put it otherwise, that the Spirit in the world has, 
in the language of the Upanishads, variously created an rj 
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ordained different kinds of existence out of one original 
seed and, we may add, has built up their variations around 
one original crude pattern, and that in this creation there- 
has been a successive gradation of which man is the high- 
est terrestrial result. The knowledge of this principle of 
evolutionary successsion is not entirely modern. The Upa- 
nishad asserts clearly that in the dealings of the Purusha 
with the world the form of man came subsequently to 
the form of the animal, and the Purana suggestively de- 
clares that the Uvnasic creation, including the animal, 
came first in the workings of Rudra ; the sathvic inter- 
vention of the mental principle, hy which man the thin- 
ker arrived, is therefore subsequent in the evolutionary 
rhythm of the earth-creation. 

But what is more important than the evolution of 
forms is the evolution of the self-manifesting soul in 
things suggested by the phrase in the Purana. Either keep- 
ing pace with the physical evolution or acting, we may 
more reasonably hold, as its secret cause there has been 
a psychological evolution of the soul in forms ; each as- 
cending grade in the progress of forms has been marked 
by an ascending grade in the development of life and 
mind. That is the capital fact of evolution, the kev to its 
whole principle and process. And the most important 
step has been he appearance of man which is the deci- 
sive step, the radical change in the economy of Nature. 
It is this fhange which gives us a right to refuse to see in 
the cycles of man the same mechanical principle of an 
unprogressive orbit, as in the cycles of the stars or the 
recurrent life of plant ’and animal ; it is that he is char- 
acteristically a psychological and not a physical being, a 
mind and soul much more than a hodv and not like the 
others a body much more than a soul. All the rest from 
the star to the animal belong, in the phrase of the Purana, 
to the tamasic creation in which the principle of inertia 
and ignorance predominates ; dominated by the principle 



of ignorance tliev have not developed that self-conscious 
ness which is the soul's completed awakening out of th c 
grasp of the inconscient force of material Nature ; domi- 
nated hv the companion principle of inertia, — for ac* 
cording to the degree of consciousness is the degree of 
self-initiating force of consciousness, — > they act under 
the control of Prakriti, the executive force-impulse in Na- 
ture, and do not participate consciously in their own evo- 
lution. In man the sattwic or luminous principle emerges 
from the hold of the tamasic ; he has stepped beyond the 
dividing line, crossed the Rubicon beyond which lies the 
conquest of his self-empire, sivarajva ; he is a self-con- 
scious being. In the tamasic creation Purusha is subject 
phenomenally to Prakriti, the soul driven helplessly by 
Nature ; in the sattwic Purusha begins to lay hold on 
Prakriti, the soul first begins to participate consciously 
in her works, then to master Nature. 

Where must this tendency of man, the thinking and 
self-conscious being, stop and say “ 1 can go no further ? 
what are his limits, — not the immediate and actual, but 
the potential and ultimate ? Or are there any limits ? Un- 
doubtedly, man like other beings has a law of his nature, 
a sivadhantia ; in its fulfilment must lie his perfection and 
that perfection must proceed on its lines and within its 
limits. But the decisive part of his sivadhanna seems to 
be this that he is a self-evolving soul, a nexus of the psy- 
chological evolution from the ignorance to full self-con- 
science, and in that then must lie the determining line of 
his perfection. He has started with a limited self-con- 
sciousness and has been constantly enriching and increas- 
ing it, constantly gathering into it all that lie can realise 
of the w orld and of God, of what is around him and of 
what is above him ; is there any reason to suppose that 
he need stop short of enlarging it into unity with the uni- 
versal and the infinite ? His progress has been a greater 
and greater conscious participation of the soul in the 



Workings of the force of Nature within him and the 
character of. this greatening has been an increasing mas- 
tery of these workings ; his constant impulse is to rule 
himself and his environment ; hut to induhitahk* rule he 
cannot arrive unless he becomes united with the Divine who 
is the sole real master of Nature. That union then would 
seem to he his goal. In a word, he is in his nature, his 
sivadhanna, a soul participating in its own evolution 
or self-manifestation and that evolution is a constant self* 
transcendence and taking up of his lower past self into a 
higher transfiguring self ; he has transcended his begin- 
nings, he has transcended each stage he has reached ; he 
must surely transcend all his present and past-self-realisa- 
tion, until he stands in union with the perfect self-know- 
ledge and mastery of the transcendent Divine above cos- 
mic Nature. For self-conscious Purusha is self-conscious 
Sachchidananda and enlarging its self-knowledge and self- 
mastery it must reach in the end the perfect being of 
Sachchidananda revealed in his eternal Godhead. 

The limit of man’s progress and perfection must he 
determined by the limit of his conscious aspiration which 
is always a promise of the power to which Sachchidananda 
in him intends to attain. It is the greatest possible error 
of our reason to take the aspiration of the soul for a mere 
groundless imagination because it exceeds the actual fact 
of our materially attained knowledge or our present mode 
of being and limit of capacity. This aspiration is an indi- 
cation of the will of the infinite divinity within us, it is 
its consciousness of that which it hears within it still un- 
expressed. If you insist on calling it imagination, — it is 
much more, — it is still the creative imagination of the 
Divine, the loreseeing of a figure of itself which it has 
still to shape. And what we must look to, is the highest 
imagination or aspiration of earth’s greatest souls, for 
they are the mirrors of our greatest capacity. Even if the 
mass of men rest content with what is already achieved 



or cannot rise beyond what their limited practical reason 
sees immediately in front of it, that incapacity is not the 
test of man's destiny ; the true indices are to be found 
in our greatest positive aspiration and not in any partial 
or complete negation. And if man is often so apt to fix 
his hopes beyond in another world and despair of his 
earthly life or to think sometimes that only by an escape 
from the world can he attain to the highest for which he 
longs, that arises from an excessive sense of the gulf 
which separates the actuality from the thing that he 
hopes to become and it cannot be taken for the last word 
of the Divine within him. His aspiration, his vision of 
his potentiality is to exchange his present human for a 
divine being, nature, consciousness, knowledge, power, 
felicity, and this hope, this faith while it soars beyond 
earth to already existent heavens, yet returns also con- 
stantly to earth with the promise of the kingdom of heaven 
to his terrestrial being. To transcend and yet embrace 
heaven and earth in the efflorescence of the Divine within 
him is the largest word of his aspiration and the whole 
index of his destine. 



Essays on the Gita 


THE SACRIFICE AND THE LORD OF THE SACRIFICE 

We have, before we can proceed further, tc. gather 
up all that has been said in its main principles. The whole 
of the Gita's gospel of works rests upon its idea of sacrifice 
and it contains in fact the eternal truth of God and the 
world and works of which the human mind seizes ordi- 
narily only fragmentary notions and standpoints and 
builds upon them its various theories of life and ethics 
and religion, but to the entirety of which it must always 
tend to return when it returns in its ages of true enlighten- 
ment to the synthetic entirety of its knowledge. It reposes 
upon this fundamental Vedantic truth that all being is 
the one Brahman and all existence the wheel of Brahman, 
a divine movement opening out from God and returning 
to God. All is the activity of Nature, the power of the 
Divine, working out the consciousness and will of the 
supreme Purusha, the divine Soul master of her works 
and inhabitant of her forms, for his satisfaction, descend- 
ing into the absorption of the forms of things and the 
works of life and mind to return through mind and self- 
knowledge to the conscious possession of the Soul that 
dwells within her. In this cycle of Native the Purusha 
assumes three eternal poises. It manifests itself in the mu- 
table, the finite, the many, all existences, sarvablmtdni, it 
is the finite personality of these million creatures with 
their infinity diversities and various relations and it is the 
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soul and force of the action of the gods, the cosmic 
powers of the Divine who preside over the workings of 
the life of the universe and are different umversal forms 
and personalities of the one Self and supreme Person. 
Secret behind and within all forms and existences it is the 
immutable, the inlimte, the impersonal, the one unchang- 
ing and indivisible Self in which all these many are one 
and bv returning to which the active, finite personality of 
the individual being recovers the largeness of its uni- 
versalitv and the peace and poise of its unity with all m 
the indivisible Infinite. But the highest secret of all, utiti- 
mani ntlnisvuni, is the Purushottama ; this is the supreme 
Divine, God, who possesses both the infinite and the fi- 
nite and in whom the personal and the impersonal, the 
one Self and the many existences, being and becoming, 
the world-action and the supraeosmic peace, pravritti and 
nivritii, meet, are united, are possessed together and m 
each other. In God all things find their secret truth and 
their absolute reconciliation. 

All truth of works must depend upon this truth of 
being. All active existence is a sacrifice of works offered 
by Praknti to Purusha, by Nature to the supreme and in- 
finite Soul through the desire of the multiple finite Soul 
within her, Life is an altar to which she brings her work- 
ings and the fruits of her workings and lays them before 
whatever aspect of the Divimtv the consciousness in her 
has reached for whatever result of the sacrifice the desire 
of the living soul can seize on as its immediate or its 
highest good. According to the grade of consciousness 
and being wmch the soul has reached in Nature, will be 
the Divinity it worships, the delight which it seeks and 
the hope for which it sacrifices. In the movement of the 
mutable Purusha in nature all is interchange ; a mutual 
giving and leceiving is the law of Life without which it 
can mt for one moment endure, and this fact is the stamp 
Of the divine creative Wjjl on the world it has manifested 
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in its being, the pi oof that with sacrifice as their eternal 
companion the Lord of creatures has created all these 
existences. The universal law of sacrifice is the sign th.it 
the world is of God and belongs to God and that life is 
his dominion and house of worship and not a field for the 
self-satisfaction of the independent ego ; not the fulfil- 
ment of the ego but the discovery of God, the worship 
and seeking of the Divine and the Infinite through a con- 
stantly enlarging sacrifice culminating in a perfect self- 
giving founded on a perfect self-knowledge is that to 
which the experience of life is intended to lead. 

But the individual being begins with ignorance and 
persists long in ignorance. Acutely conscious of himself 
he sees the ego as the cause and whole meaning of life 
and not the Divine. He sees himself as the doer of works 
and does not see that all the workings of existence includ- 
ing his own internal and external activities are the work- 
ings of one universal Nature and nothing else. He sees 
himself as the enjoyer of works and imagines that for him 
all exists and him Nature ought to satisfy and obey his 
personal will ; he does not see that she is not at all con- 
cerned with satisfying him or at all careful of his will, but 
obeys a higher universal will and seeks to satisfy a God- 
head who transcends her and her works and creations j 
Ins finite being, his will and his satisfactions are hers and 
not his and she otters them at every moment as a sacn- 
five to the Divine of whose purpose in her she makes all 
fins the covert instrumentation. Because of this ignorance 
"host seal is egoism, the creature ignores the law of sa- 
crifice and seeks to take all he can for himself and gives 
only what Nature by her internal and external compulsion 
forces him to give. He can really take nothing except what 
she allows him to revive as his portion, what the divine 
Powers within her yield to his desire. The egoistic soul 
in a world of sacrifice is a& if a tlnef or robber who takes 
what these Ppwc’s hying to bjm and has no ujind to give 



in return. He misses the true meaning of life and, since 
lie does not u>e life and works for the enlargement and 
elevation of his being through sacrifice, he lives in vain. 

Only when the individual being begins to perceive and 
acknowledge in his acts the value of the self in others as 
well as the power and needs of his own ego, begins to 
perceive universal Nature behind his own workings and 
through che cosmic godheads gets some glimpse of the 
One and the Infinite, is he on his way to the transcendence 
of his limitation by the ego and the discovery of his soul. 
He begins to discover a law other than that of his desires, 
to which his desires must be more and more subordinated 
and subjected ; he develops the purely egoistic into the 
understanding and ethical being. He begins to give more 
value to the claims of the self in others and less to the 
claims of his ego ; he admits the strife between egoism 
and altruism aad by the increase of his altruistic tenden- 
cies he prepares the enlargement of his own conscious- 
ness and being. He begins to perceive Nature and divine 
Powers in Nature to whom he owes sacrifice, adoration, 
obedience, because it is by them and by their law that the 
workings both of the mental and the material world are 
controlled and he learns that only by increasing their 
presence and their greatness in his thought and will and 
life can he himself increase his powers, knowledge, right 
action and the satisfactions which these things bring to 
him. Thus he adds the religious and supraphysical to the 
material and egoistic sense of life and prepares himself to 
rise through the finite to the Infinite. 

Bui this is an intermediate stage. It is still subject 
to the law of desire, the centrality of ail things in the 
conceptions and needs of his ego and the control of 
his being as well as his works by Nature, though it is 
a regulated and governed desire, a clarified ego and 
a Nature more and more subtilised and enlightened 
b)' tll3 suttwic, the highest natural principle. All this 
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is stlfl within the domain, the enlarged domain of ’the 
mutable, finite and personal, The real self-knowledge 
arrd consequently the right way of works lies beyond i 
for the sacrifice done with knowledge is the highest 
sacrifice and alone brings a perfect working. That can 
only come when he perceives that the self in him and 
the self in others are one being and this self is something 
higher than the ego, an infinite, an impersonal, a univer- 
sal existence in whom all move and have their being,— 
when he perceives that all the cosmic gods to whom he 
offers his sacrifice are forms of one infinite Godhead and 
when again, leaving all his limited and limiting concep- 
tions of that one Godhead, he perceives him to be the 
supreme and ineffable Deity who is at once the finite and 
the infinite, the one self and the many, beyond Nature 
though manifesting himself through Nature, beyond 
limitation by qualities though formulating the power of 
his being through infinite quality. This is the Purushot- 
tama to whom the sacrifice has to be offered, not for the 
transient fruits of his works, but for the possession of the 
Divine and in order to live in Harmony and union 
with the Divine, 

In other words, man's way to liberation and perfec- 
tion lies through an increasing impersonality. It is his 
ancient and constant experience that the more he opens 
himself to the impersonal and infinite, to that which is 
pure and high and one and common in all things and 
beings, the impersonal and infinite in Nature, the im- 
personal and infinite in life, the impersonal and infinite 
in his own .subjectivity, the less he is bound by his ego 
and by the circle of the finite, the more he feels a sense 
of largeness, peace, pure happiness. The pleasure, joy, 
satisfaction which the finite by itself can give or the ego 
in its own right attain, is transitory, petty and insecure. 
To dwell entirely m the ego-sense and its finite concep- 
tions, powers, satisfactions i« to find this world tor ever 
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full of transience and suffering, anityum asuhhant ; thf 
finite life is always troubled bv a certain sense ot \anit\ 
for this fundamental reason that the finite is not the whole 
or the highest truth of life ; life is not entiiely teal until 
it opens into the sense ol the infinite. It is for this teason 
that the Gita opens its gospel of works by insisting on the 
Brahmic. consciousness, the impersonal life, th<*t great 
object of the discipline of the ancient sages. For the im- 
personal, the infinite, the One in which all the pei inanent, 
mutable, multiple activity of the world finds aho\e itself 
its base of permanence, security and peace, is the immo- 
bile Self, the Akshara, the Brahman. To raise one s cons- 
ciousness and the poise of one’s being out of limited 
personality into this infinite and impersonal Brahman is 
the first spiritual necessity. To see all heings in this one 
Self is the knowledge which raises the soul out of egoistic 
ignorance and its works and results ; to live in it is to 
acquire peace and firm spiritual foundation. 

The wav to bring about this great transformation 
follows a double path ; for there is the way of knowledge 
and there is the wav of works, and the Gita combines them 
in a firm synthesis. The way of knowledge is to turn the 
understanding, the intelligent will away from its down- 
ward absorption in the workings of the mind and the 
senses and upward to the self, the Purusha or Brahman ; 
it is to make it dwell always on the one idea of the one Self 
and not in the inane-branching conceptions of the mind 
and manv-streaming impulses ot; desire. Taken by itseli 
this path would seem to lead to the complete renunciation 
of works, to an immobile passivity and to the severance 
of the soul from Nature. But in reality such an absolute 
renunciation, passivity and severance are impossible. 
Purusha and Prakrit i are twin principles of being which 
caiinot be severed, and so long as we remain in Nature, 
our workings in Nature must continue, even though they 
niav take a different form 1 or rather a different sense from 
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those of the unenlightened soul. The real renunciation— 
for renunciation, saunxtisa, there must he — is not the 
fleeing from works, but the slaying of ego and desire. 
The way is to abandon attachment to the fruit of works 
even while doing them, and the wav is to recognise Nature 
as the agent and leave her to do her works and to live in 
the soul as the witness and sustainer, watching and sus- 
taining her, but not attached either to her actions or their 
fruits. The ego, the limited and troubled personality is then 
quieted and merged in the consciousness of the one im- 
personal Self, while the works of Nature continue to our 
vision to operate through all these “ becomings " or exist- 
ences who are now seen by us as living and acting and 
moving, under her impulsion entirely, in this one infinite 
Being ; our own finite existence is seen and felt to be 
only one of these and its workings are seen and felt to be 
those of Nature, not of our real self which is the silent, 
impersonal unity. The ego claimed them as its own do- 
ings and therefore we thought them ours ; but the ego is 
now dead and henceforth thev are no longer ours, but 
Nature’s. We have achieved bv the slaying of ego im- 
personality in our being and consciousness ; we have 
achieved by the renunciation of desire impersonality in 
the works of our nature. We are free not onlv in inaction, 
but in action ; our liberty dogs not depend on a physical 
and temperamental immobility and vacancy, nor do we 
fall from freedom directlv we act. Even in a full current 
of natural action the impersonal soul in us remains calm, 
still, and free. 

The liberation given by this perfect impersonality is 
real, is complete, is indispensable ; but is it the last word, 
the end of the whole matter ? All life, all world-existence, 
we have said, is the sacrifice offered by Nature to the 
Purusha, the one and secret soul in Nature, in whom all 
her workings take place ; but its real sense is obscured 
in us bv ego, by desire, by our limited, active, multiple 
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personality. We have risen out of ego and desire and 
limited personality and hy impersonality, its great correc- 
tive, we have found the impersonal Godhead ; we have 
identified our being with the one self and soul in whom 
all exist. The sacrifice of works continues, conducted not 
bv ourselves anv longer, but by Nature, — Nature operat- 
ing through the finite part of our being, — mind, senses, 
bodv, — but in our infinite being. But to whom then is 
this sacrifice offered and with what object ? For the Im- 
personal has no activity and no desires, no object to be 
gained, no dependence for anything on all this world 
of creatures ; it exists for itself, in its own self-delight 
in its own immutable, eternal being. We mav have to do 
works without desire as a means in order to reach this 
impersonal self-existence and self-delight, hut that move- 
mi nt once executed the object of works is finished : 
the sacrifice is no longer needed. Works may even then 
continue because Nature continues and her activities ; 
but there is no longer any further object in these works. 
The sole reason for our continuing to act after liberation 
is purely negative ; it is the compulsion of Nature on our 
finite parts of mind and bodv. But if that be all, then, 
first, works may well be whittled clown and reduced to a 
minimum, mav be confined to what Nature's compulsion 
absolutely will have from our bodies ; and secondlv, even 
if there is no reduction to a minimum, — since action dte< 
not matter and inaction also is no object, — then the nature 
of the work also does not matter. Arjuna, once having at- 
tained knowledge, mav continue to fight out the battle of 
Kurukshetra, following his old Kshatriva nature, or he 
m;r leave it and live the life of the Sannvasin, -following 
his new quietistic impulse. Which of these things he does, 
becomes quite indifferent ; or rather the second is the 
better way, since it will discourage more quickly the im- 
pulses of Nature which still have a hold on his mind 
owing to past created tendency and, when his body has 
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fallen from him, he will securely depart into the Infinite 
and Impersonal with no necessity- :>t returning again to 
the trouble aiui madness of life in this transient and 
sorrowful world, auitxam axikham mum; loknni. 

If this were so, the Gita would lose all its meaning 
and its whole object would be defeated. Hut the Gita 
insists that the nature of the action does matter and that 
there is a positive sanction for continuance in works, not 
only that one quite negative and mechanical reason, the 
objectless compulsion of Nature. There is still, after the 
ego has been conquered, a divine Lord and cniover of 
the sacrifice, hliokfilnmi vajuatiipauim, and there is still an 
object in the sacrifice. The impersonal Brahman is not the 
last word, not the highest secret of our being ; impersonal 
and personal, fimte and infinite are only two opposite, 
vet concomitant aspects of the divine Being who is both 
these things at once. God is an ever unmanifest Infinite 
ever self-impelled to manifest himself in the finite ; he is 
the great impersonal Person of whom all personalities 
are partial appearances; he is the Divine who reveals him- 
self m the human being, he is the Lord seated m the 
heart of man. Knowledge teaches us to see all beings m 
the or.e impersonal self, ar.d then through tins impersona- 
lity to see them m this God, atmani at ho ma\i, “ in the 
Self and then in Me." Our ego, our limiting personalities 
stand in the way of our recognising the Divine m all m 
whom all have their being ; for, -ubieet to personality, 
We see only such fragmentary aspects of Him as the fimte 
appe iranees of things suffer us to sei/.e. We have to arrive 
at him not through our lower personality, but through the 
high, infinite and impersonal part of our being, through this 
self one m ail m whose exi-tence the whole world is 
comprised. This infinite containing, not excluding all finite 
appearances, this impersonal admitting, not rejecting all 
individualities and personalities, this immobile sustaining, 
pervading, containing. nnt -binding apart from all the 
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movement of Nature, is the clear mirror in which the 
Divine will reveal His being. Therefore it is to the Im- 
personal that we have first to attain ; through the cosmic 
deities, through the aspects of the finite alone the perfect 
knowledge of God cannot be totally obtained. But nei- 
ther is the silent immobility of the impersonal Self, apart 
from all that it sustains, contains and pervades, the whole 
satisfying truth of the Divine. That is the Purushottama, 
who possesses both theAkshara and the Kshara ; seated in 
the immobility, he manifests himself in the movement and 
action of cosmic Nature. To him even after liberation 
the sacrifice of works continues to be offered. 

The real goal of the Yoga is then union with the 
divine Purushottama and not merely innnergence in the 
impersonal Being. To raise our whole existence to the 
Divine Being, dwell in him, ( tnayyeva nivasishyasi ), be 
at one with him, to unify our consciousness with his, to 
make our fragmentary nature a reflection of his perfect 
nature, to be inspired in our thought and sense wholly by 
the divine knowledge, to be moved in will and action 
utterly and faultlessly by the divine will, to lose desire in 
his love and delight, is man's perfection ; it is that which 
the Gita describes as the highest secret. It is the true goal 
and the last sense of human living and the highest step 
in our progressive sacrifice of works, 
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CHAPTER XXXII! 

THE LADDER OF SELF-TRANSCENDENCE 

The transcendence of this lower triple being and 
this lower triple world, to which ordinarily our cons- 
ciousness and its powers and results belong, — described by 
the Vedic seers as a breaking beyond the two firmaments 
of heaven and earth, — opens out a field of being to which 
the normal existence of man even in its highest and widest 
flights is still a stranger and to that therefore it is difficult 
for him to rise. A separation, acute in practice though un- 
real in essence, divides the total being of man, the micro- 
cosm, divides also that of the world-being, the macrocosm. 
Both have a higher hemisphere of their existence mark- 
ed away from a lower heraispere ; they are the parardha 
and aparardha of the ancient wisdom. The higher hemi- 
sphere is the perfect and eternal reign uf the Spirit ; there 
it manifests its infinities, deploys the glories of its illimita- 
ble being, illimitable consciousness and knowledge, 
illimitable force and power, illimitable delight. The lower 
hemisphere belongs equally to the Spirit, but here it is 
veiled, closely, thickly by its inferior self-expression of 
limiting mind, confined life and dividing body. The Self is 
shrouded in name and form, its consciousness is broken up 
by the division between the internal and external, the in- 
dividual and universal j its vision and sense are turned. 



outward; its force, limited by division of its conscious- 
ness, works in fetters; its knowledge, will, power, delight, 
divided therefore and limited, are open to the experience 
of their contrary or perverse fbrms, ignorance, weakness 
and suffering. We can always become aware of the 
Self or Spirit in ourselves by turning our sense and vision 
inward; we can discover the Self or Spirit in the external 
world and its phenomena by plunging them there too 
inward through the veil of names and forms to that 
which dwells in these or else stands behind. By so doing 
our normal consciousness may become by reflection 
aware of the infinite being, consciousness and delight of 
the Self and share in their passive or static infinity, but 
we can only to a very limited extent share in its active or 
dynamic manifestation of knowledge, power and joy. 
Even this cannot be effected without a long and difficult 
effort and as the result of many lives of progressive self- 
development ; so much is our normal consciousness 
bound to the law of its lower hemisphere of being. To 
understand the possibility of transcending it, we must 
restate in a practical formula the relations of the worlds 
which constitute the two hemispheres. 

All is determined by the Spirit, for all from being to 
matter is manifestation of the Spirit; but the Spirit, Self 
or Being determines the world it lives in and the ex- 
periences of its consciousness, force and delight in that 
world by some poise of the relations of Purusha and 
Prakriti, Soul and Nature, in one of other of ita principles. 
Poised in the principle of Matter, it becomes the physical 
self of a physical universe in the reign of a physical Na- 
ture, Spirit absorbed in. its experience of Matter, dominat- 
ed by the ignorance and ineftia of the tamasic principle 
proper to physical being. In the individual it becomes a 
materialised soul, aiuiaiiutya purusha, whose life and 
mind have developed out of the ignorance and inertia of 
the material principle and are subject to their funcla* 
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mental limitations ; for life works in dependence on the 
body, mind in dependence on the vital or nervous being, 
spirit itself is limited and divided in its self-realisation and 
its powers by the limitations and divisions of the Mind. 
This soul lives in a physical body and takes normally the 
experiences of its physical organs, senses, materialised 
life and mind and limited spiritual experience as the whole 
truth of existence. 

Man also is a spirit living as a mental being in physi- 
cal Nature, in a physical body ; but at first he is this men- 
tal being materialised and he thinks the materialised soul, 
annamaya fmruslia, to be his real self, takes, as the 
Upanishad expresses it, Matter for the Brahman because 
he sees that from that all is born, by that all lives and to 
that all return in their passing. His natural highest con- 
cept of Spirit is an Infinite inhabiting the material uni- 
verse, which alone he knows, and manifesting by the 
power of its presence all its forms. His natural highest 
conception of himself is a vaguely conceived soul or 
spirit manifested only in his physical life’s experiences, 
bound to that and on its dissolution returning to the 
Infinite. But because he has the power of self-develop- 
ment, he can rise beyond these natural conceptions of 
the materialised soul by a certain derivative experience 
from the supraphvsical planes and worlds. He can con- 
centrate on and develop the mental part of his being, — 
generally at the expense of this fullness of his vital and 
physical life, — until it predominates and is open to the 
beyond. He can concentrate on the Spirit, — and here 
too usually in the process he turns away more and 
more from his full mental and physical life and limits 
and discourages their possibilities as much as his nature 
will allow, — until his spiritual life predominates and des- 
troys his earthward tendency. For that reason he places 
his real existence beyond in other worlds, in the heavens 
of the vital or mental being, and regards life on earth as 
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a painful or troublesome incident or passage in which 
he can never arrive at any full enjoyment of his ideal 
being. Moreover his highest ideal conception of the 
Self or Spirit is apt to be quietistic, because, as we have 
seen, it is its static infinity alone of Purusha unlimited by 
Prakriti which he can fully experience ; its dynamic 
manifestation in him cannot rise entirely above the 
heavy limitations of physical Nature. The peace of the 
silent and passive Self is more easily attainable by him, 
more easily and fully held than the bliss of the infinite 
activity. 

Poised in the principle of Life, the Spirit becomes 
the vital self of a vital world, the Life-soul of a Life- 
energy in the reign of a consciously dynamic Nature: it 
is absorbed in the experiences of the power and play of a 
conscious Life and dominated by the desire, activity and 
passion of the rajasic principle proper to vital being. In 
the individual it becomes a vital soul, ftranamaya f>nrus- 
hn, in whose nature the life-energies tyrannise over the 
mental and physical principles ; the physical shapes its 
activities and formations in response to desire and its 
imaginations, to the passion and power of life and their 
formations, — not limiting them as on earth > the mental 
is limited by, obeys and helps to enrich and fulfil the life 
of the desires and impulses. This vital soul lives in a 
vital body composed of subtler matter than the physical, 
a substance surcharged with conscious energy and capa- 
ble of much more powerful perceptions, capacities, sense- 
activities than the gross atomic elements of earth-matter 
can form. Man has in himself behind his physical being, 
very close to it, forming with it the most naturally active 
part of his existence, this vital soul, vital nature, vital 
body, a w'hole vital plane connected with the life-world or 
desire-world in which these principles find their untram- 
melled play, their easy self-expression. 

In proportion as the power of this plane manifests 



ri (e Synthesis OK yoc; a 


itself in the physical being, man becomes fuller of vital 
energy, forceful in his desires, vehement in his passions 
and emotions, intensely dynamic in his activities ; he be- 
comes the rajasic man. We have seen that is possible for 
him to awaken in his consciousness to the vital plane, be- 
come the vital soul, prdmnnaya fuinisha, put on the vital 
nature, live in the vital as well as the physical body. If he 
did this fully, — usually it is under great and salutary 
limitations, — -and without .rising beyond, he wpuld be- 
come the lower type of the Asura or Titan, a soul of 
sheer power and life-energy, full of the force of unlimited 
desire and passion, an active capacity and a colossal rajasic 
ego in possession of far greater and more various powers 
than those of the physical man. Even if he developed 
mind greatly on the vital plane and used its dvnamic 
energy for self-control as well as for self-satisfaction, it 
would still be with an Asuric energism ( hipasxu ) and for 
a more governed satisfaction of the rajasic ego. But on 
the vital plane also it is possible, even as on the physical, 
to rise beyond the conceptions and energies natural to 
the desire-soul and the desire-world, to develop a higher 
mentality and to concentrate upon realisation of the Spirit 
or Self within the conditions of the vital being and behind 
or beyond its forms and powers. In this spiritual realisa- 
tion there would be a less strong necessity of quietism ; 
for there would be a greater possibility of the active ef- 
fectuation of the bliss and power of the Infinite. Never- 
theless that effectuality could never come anywhere near 
to perfection ; for the conditions of the desire-world are, 
like those of the. physical, improper to the development of 
the perfect spiritual life. The vital being also must either 
develop spirit to the detriment a>f his fullness, activity 
and force of life in the lower hemisphere of our existence 
or else be subject in his activity to the downward attrac- 
tion of the desire-world. On this plane also perfection 
is impossible; the soul that attains only so far would have 
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to return to the physical life for a greater experience and 
a higher self-development. 

Poised in the principle of mind, the Spirit becomes 
the mental self of a mental world dwelling in the reign of 
a luminous mental Nature whose laws are those of the 
intellectual, psychic and higher emotional being domina- 
ted by the clarity and happiness of the sattwic principle 
proper to the mental existence. In the individual it be- 
comes a mental soul, tnanoinayn puriishn, in whose 
nature the clarity’ and luminous power of the mind 
would rule and be able to determine entirely the forms of 
the body and the powers of the life ; it W'ould not be 
limited by life and obstructed by matter as upon the earth 
This mental soul lives in a mental or subtle body which 
enjoys capacities of knowledge, perception, sympathy, 
interpentration with other beings, a free, delicate and 
extensive sense-faculty far less limited than the grosser 
conditions of either the life nature or the physical nature 
can supply. Man too has in himself concealed behind his 
waking consciousness and visible organism this mental 
soul, mental nature, mental body and a mental plane, 
not materialised, in which its principles are at home and 
not as here at strife with a world which is alien to it, 
obstructive to its mental freedom, corruptive of its 
clearness and purity. All the higher faculties of man, his 
intellectual and psychical being and powers, his higher 
emotional life awaken and increase in proportion as this 
mental plane in him presses upon and manifests on the 
physical, enriches and elevates the corresponding mental 
plane of the physical being and gives a greater force to 
the mental being which our humanity really is in the 
most characteristic part of its nature. 

It is possible for man to awaken to this higher men- 
tal consciousness, become this mental being, put on this 
mental nature, live in this mental body as well as in the 
vital and physical sheaths. In proportion to the complete- 
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ness of this transformation he would become capable' ol 
a life and a being at least half divine, he would enjoy 
powers and a vision and perceptions beyond the scope of 
this ordinary life and body, govern all by the clarities of 
pure knowledge, be united to other beings by a sympathy 
of love and happiness, the emotions lifted to the perfection 
of the psychical plane, the sensations delivered from 
grossness, the intellect subtle, pure and flexible, delivered 
from the obstructions of matter and the impure pranie 
energy. He would be able to develop too the reflection of a 
higher knowledge and joy than the mental, receive more 
fully the inspirations and intuitions of the supramental 
being and form his perfected mental existence in their 
light. He could realise too the self or Spirit in a much 
larger, more luminous, more intimate intensity and with 
a greater play of its active power and bliss in the har- 
mony of his existence. 

To our ordinary notions this would seem to be in- 
deed the perfection to which man aspires in his highest 
flights of idealism and it would, no doubt, be the perfec- 
tion of the mental being ; but it would still not be the 
utmost perfection of the spiritual being. For here too 
the spiritual realisation would be subject to the limitations 
of the mind which is in its nature of a diffused or an in- 
tensive rather than a comprehensive luminosity and joy. 
Tire full light, the real bliss are beyond. Therefore either 
the self -perfecting mental being would have to depart 
into the pure spirit by the shedding of its lower existence 
or it must return to the physical life to develop a yet 
higher capacity. The Upanishad expresses this truth 
when it savs that the heavens so attained are those to 
which man is lifted by the rays of the sun, — by which it 
means the diffused, separated, though intense beams of 
the supramental truth-consciousness, — and from these it 
has to return. But those who, renouncing earth-life, go 
beyond through the door of the sun itself, do not return, 
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Ordinarily the mental being so exceeding this sphere does 
not return because he enters a higher range of existence 
peculiar to the superior hemisphere of his being, whose 
pure spiritual nature he cannot bring into the lower 
triplicitv in which the mental being is the highest ex- 
pression of the Self and the triple mental, vital and physi- 
cal body provides usually almost the whole range of our 
capacity. 

It is only by rising into the knowledge-self beyond 
the mental, by becoming the knowledge-soul, vijndna- 
maya pnnislui, by putting on the nature of its infinite truth 
of being, by living in the knowledge-sheath of the causal 
body as well as in the subtle mental and the grosser vital 
and physical bodies that man could draw down entirely 
into his terrestrial existence the fullness of the infinite 
spiritual consciousness or raise his total being into the 
spiritual realm. But this is difficult in the extreme be- 
cause the causal body which opens itself readily to the 
consciousness and capacities of the spiritual planes and 
belongs in its nature to the higher hemisphere of existence, 
is not developed in him at all or only as yet crudely 
developed and organised. The plane of the truth-know- 
ledge and the plane of the infinite bliss from which it 
draws the stuff of its being, pertain to the higher hemi- 
sphere. They shed upon the lower existence their truth 
and their joy and are the source of all that we call spiritu- 
ality and all that we call perfection; but it is from behind 
thick veils through which they come so tempered and 
weakened that they are entirely obscured in the materiality 
of the physical being, grossly distorted and perverted in the 
vital, perverted too though less grossly in the lowest and 
minimised even in the comparative purity and intensity 
of the highest ranges of the mental existence. Their 
principle is secretly lodged in all existence, even in the 
grossest materiality, and preserves and governs the lower 
worlds by their hidden power and law ; but that power 
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veils itself and that law works unseen through the limita- 
tions and deformations of the lesser law of our physical, 
vital, mental Nature. Yet their governing presence in 
the lowest forms assures us, because Of the unity of all 
existence, of the possibility of their awakening and their 
perfect manifestation in spite of every veil and all the 
mass of our apparent disabilities. 

The nature of these higher states of the soul and 
worlds of spiritual Nature are necessarily difficult to seize 
and even the Upanishads and the Veda only shadow them 
out by figures, hints and symbols. Yet it is necessary to 
attempt some account of their principles and practical 
effect so far as they can be seized by the mental being 
standing on the border of the two hemispheres, because 
the passage beyond the border is indicated to us as the 
completeness of the Yoga of self-transcendence by 
self-knowledge. The soul that aspires to perfection, 
ascends, says the Upanishad, from the physical Purusha 
into the vital, from the vital into the mental, from the 
mental into the knowledge-self, from the knowledge-self 
into the bliss-self ; this bliss-self is the foundation of the 
perfect Sachchidananda and to pass into it completes the 
ascension. We must see therefore what is meant by this 
transformation of the soul, this transfiguration of the 
Purusha, 



The Eternal Wisdom 

THE PRACTICE OF THE TRUTH 


FIRMNESS" 

1 No compromises; to live resolutely in integrity, 
plenitude and beauty. 

2 The firmness of our resolution gives the measure 
of our progress and a great diligence is needed if one 
wishes to advance. 

3 Circumstances, though they attack obstinately the 

4 man who is firm, cannot destroy his proper virtue, — 
firmness. — Stand firm therefore, having your loins 
girt about with truth and having on the breastplate 
of righteousness. 

5 Be firm in the accomplishment of your duties, the 

6 great and the small. — Be ye steadfast, immovable. — 

7 When you have seen your aim, hold to it, firm and 
unshakeable. 

8 Turn not thy head from this path till thou art led 
to its end ; keep ever near to this door till it is open- 
ed. Let not thy eyes be shut ; seek well and thou 

9 shalt find. — Seek wisdom carefully and she shall be 
uncovered to thee, and when once thou hast seen 
her, leave her not. 

10 Hold that fast which thou hast, that no man take 
thy crown. 

11 Be thou faithful unto death. 

0 1) Goetliu. — 2) Imitation of Christ. — .'3) Bhartrihari.— 

4) Ephesians. VI. 14. — t>) Buddhist Texts. — 6) I Corinthians XV. 

fi8. — 7) Dhammapadit. — g) Farid- ud-diu-attar. — 9) Ecclesiasti* 

cub VI. 28.— 10) Revelations UI. 11.— 1J ) id. II. 19. 
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BOLDNESS ® 0 

1 Watch ye, stand fast, quit you like men, be strong. 

2 Be strong and of a good courage ; fear not. 

3 Lift up the hands which hang down and the feeble 

4 knees. — Be strong ; fear not. 

5-6 Man’s first duty is to conquer fear. — A man’s deeds 
are slavish, his very' thoughts false, so long as he has 
not succeeded in putting fear under his feet. 

7-8 In heaven fear is not. — The sage here surpasses 
God. God fears nothing by the benefit of his na- 
ture ; the sage fears nothing, but by the sole strength 
of his spirit. This indeed is great, to have the weak- 
ness of a mortal and yet the fearlessness of a god. 

9 It is only the coward who appeals always to destiny 

10 and never to courage. — Fortune fears the brave soul ; 
she crushes the coward. 

11 He who shows not zeal where zeal should be 
shown, who young and strong gives himself up to 
indolence, who lets his will and intelligence sleep, 
that do-nothing, that coward shall not find the way 
of the perfect knowledge. 

12 It needs a lion-hearted man to travel the extra- 
ordinary path ; for the way is long and the sea is 
deep. 

13 There are pearls in the depths of the ocean, but 
one must dare all the perils of the deep to have them. 

So is it with the Eternal in the world. 

* 

* * 

14 Fear none of those things which thou shalt suffer. 

15 — The more thou shalt advance, the more thy feet 

00 1)1 Corinthians XVI. 13. — 2) Deutoronomy XXXI. (5. — 

3) Hebrews III. 12.— 4) Isaiah XXXV. 4.— 5) Carlyle.— 

6) id. — 7) Katha-Upanishad. — 8) Seneca. — 9) Ramavana. — 

10) Seneca. — 11) Dhammapada 280. — 12) Farid-ud-din-attar. — - 

13) Ramakrishna. — 14) Revelations II. 10. — 15) Book of Golden 

Precepts. 


2A 



.12 ‘‘akva“ 


shall encounter bog and morass. The path which 
thou walkest, is lighted by one only fire, even the 
light of the audacity which burns in thy heart. The 
more thou shalt dare, the more thou shalt obtain. — 

16-17 Go in this thy might. — Be not afraid, only believe. 

18 — All things are possible to him that believeth. 

19 I will trust and not be afraid. 


16) Judges VI. 14. — 17) Mark V. 36— 18) id. IX. 23— 
19) Isaiah XII. ? 


The Psychology of Social 
Development 


XIII 

If reason is an insufficient, often an inefficient, often 
a stumbling, always a very partially enlightened guide for 
humanity in that great effort which is the real heart of 
human progress and the inner justification of our exist- 
ence as souls, minds and bodies upon the earth, — the 
effort not only to survive and make a place for ourselves 
on the earth as the animals do, not only having made to 
keep it and make the best vital and egoistic use of it for, 
the efficiency and enjoyment of the individual, family or 
collective ego, substantially as is done by the animal 
families and colonies, in bee-hive or ant-hill for example, 
though in the larger, many-sided way of reasoning ani- 
mals, but to arrive at a harmonised inner and outer per- 
fection which we find in the end to be the discovery of 
the divine Reality and the complete and ideal Person 
within us and the s'haping of human life in that image, — 
then neither the Hellenic ideal of an all-round philosophic, 
aesthethic, moral and physical culture governed by the 
tnlightened reason of man and led by the wisest minds 
of a free societv, nor the modern ideal of an efficient 
culture governed by the collective reason and organised 



knowledge of mankind can he. either the highest or the 
widest goal of social development. 

The Hellenic ideal was roughly expressed in the old 
Latin maxim, a sound mind in a sound body ; and 
hv a sound body the ancients meant a healthy and beauti- 
ful body well-fitted for the rational use> and enjoyment 
of life, by a sound mind a clear and balanced reason 
and an enlightened and well-trained mentality, — trained 
in the sense of ancient, not of modern education, not 
packed with all available information and ideas, cast in 
the mould of science and so prepared for the efficient 
performance of social and civic needs and duties, for a 
professional avocation or for an intellectual pursuit, but 
trained in all its human capacities intellectual, moral, 
aesthetic to be used rightly and to range, freely, intelligent- 
ly, flexihly in all questions and in all practical matters of 
philosophy, science, art, politics and social living. The 
ancient Greek mind was philosophic, aesthetic and politi- 
cal ; the modern mind has been scientific, economic and 
utilitarian. The ancient ideal laid stress on soundness and 
beauty and sought to build up a fine and rational human 
life ; the modern lavs very little or no stress on beauty, 
hut prefers soundness and useful adaptation and seeks to 
build up a well-ordered, well-informed and efficient human 
life. Both take it that mail is partly a mental, partly a 
physical being with the mentalised physical life as his 
field and reason his highest attribute and his highest pos- 
sibility. But if we follow to the end the new vistas 
opened by the most advanced tendencies of a subjective 
age, we shall be led back to a still more ancient truth and 
ideal ; we shall seize the truth that man is a developing 
soul which is trying to find and fulfil itself in the forms 
of mind, life and body ; we shall perceive before us the 
ideal of a self-illumined, self-possessing, self-mastering 
soul in a pure and perfect mind and bodv. The field it 
seeks will be not the mentalised physical life with which 
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man has started, but a spiritualised life inward and out- 
ward, bv which the perfected internal figures itself in a per- 
fected external iving. Beyond man’s long intelligent effort 
towards a perfected culture and a rational society there 
opens the old religious and spiritual ideal, the hope of the 
kingdom of heaven within us and the city of God upon 
earth. 

But if the soul is the true sovereign and if its spiri- 
tual self-finding and integral fulfilment by the power of 
the spirit are to be accepted as the ultimate secret of our 
development, then since certainly the instinctive being of 
man below reason is not the means of attaining that high 
end and since we find that reason also is an insufficient 
light and power, there must be a superior range of being 
with its own proper powers, — liberated soul-faculties, a 
spiritual will and knowledge higher than the reason and 
intelligent will, — by which alone entire conscious self-ful- 
filment may become possible to the human being. We 
must remember that our self-fulfilment is an integral un- 
folding of the Divine within us in the individual soul and 
the collective life. Otherwise we may simply come back 
to an old idea of individual and social life which had 
its greatness, but did not provide all the conditions of our 
perfection. That was the idea of a spiritualised tvpal 
society, It proceeded upon the supposition that each man 
has his own peculiar nature which is born from and re- 
flects one element of the divine nature ; his character, 
ethical tvpe, training, social occupation, spiritual possi- 
bilitv must be formed within the conditions of that pecu- 
liar element, the perfection we seek must be according to 
its law. The theory of the ancient Indian culture — its 
practice, as is the way of human practice, did not always 
correspond to the theory — worked upon this supposition. 
It divided man in society into the fourfold spiritual, 
ethical and economical order of the Brahman, Kshatriea, 
Vaishya, Shudra, — practically the spiritual and rational 
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man, the dynamic man of will, the vital, hedonistic and 
economic man, the material man ; the whole society re- 
presented the complete image of the creative and active 
Deity. 

A different division of the typal society is quite pos- 
sible. But whatever the arrangement or division, the typal 
principle is not that of the ideal human society. Even 
according to the Indian theory it does not belong either 
to the periods of man’s highest or to those of his lowest 
possibility ; it is neither the principle of his ideal age, his 
age of the perfected Truth, Satyavuga, Kritavuga, in which 
he lives according to some high and profound realisation 
of his divine possibility, nor of his iron age, the Kali-Yuga, 
in which he collapses towards the life of the instincts, im- 
pulses and desires, with the reason serving this lower life 
of man. It is rather the appropriate principle of the in- 
termediate ages of his cycle in which he attempts to main- 
tain some imperfect form of his true law, his dlmnna, by 
will-power and force of character in the Treta, by law, 
arrangement and fixed convention in the Dwapara.* The 
type is not the integral man, it is the fixing and emphasiz- 
ing of the generally prominent part of his active nature. 
But each man contains in himself the whole divine poten- 
tiality and therefore the Shudra cannot be rigidly confined 
within his Shudrahood, nor the Brahmin in his Brahmin- 
hood, but each contains within himself the potentialities 
and the need of perfection of his other elements of a di- 
vine manhood. In the Kali age these may act in a state 
of crude disorder, the anarchy of our being which covers 
our confused attempt at a new order. In the intermedi- 
ate ages the principle of order may take refuge in a limit- 
ed perfection, suppressing some elements to perfect others. 


0 Therefore it is said that Vishuu is the King in the Treta. 
but in the Dwapara the arranger and vodifier of the knowledge and 
the law, 
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But the law of the Satva«age is the large development of 
the whole truth of our being in the realisation of a spon- 
taneous and self-supported spiritual harmony. That can 
only be realised by the development, in the measure of 
which our human capacity in its enlarging cycles becomes 
capable of it, of the spiritual ranges of our being and their 
inherent light and power, knowledge and divine capacities. 

We shall better understand what may be this higher 
being and those higher faculties, if we look again at the 
dealings of the reason with the trend towards the absolute 
in our other faculties and the principles of our complex 
existence, its dealings with the suprarational in them and 
the infrarational, the two extremes between each our 
intelligence is some sort of mediator. The spiritual or supra- 
rational is always turned at its heights towards the Abso- 
lute and in its extension, living in the luminous infinite, 
its power is to realise the infinite in the finite, the eternal 
unity in all divisions and differences. Our spiritual evo- 
lution ascends therefore through the relative to the ab- 
solute, through the finite to the infinite, through all divi- 
sions to unity ; our spiritual realisation will find and seize 
hold on the intensities of the absolute in the relative, the 
large and serene presence of the infinite in the finite, the 
law of a perfect unity in all divisions and differences ; it 
will effect the great reconciliation between the secret and 
eternal reality and the finite appearances of the world 
which seek to express, but in expressing seem to deny it. 
Equally then our highest faculties will be those which 
have in them the intimate light and power and joy by 
which these things can be grasped in direct knowledge and 
experience, realised and made normally and permanently 
effective in will, communicated to our whole being. The 
inTra-rational on the other hand has its origin and basis 
in the obscure infinite of the subconscient ; it wells up 
in instincts and impulses, which are really the crude and 
more or less haphazard intuitions of the physical, vital, 
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emotional and sensational mind and will in us. Its struggle 
is towards definition, towards finding some finite older of 
its obscure knowledge and tendencies, but it has also the 
instinct and force of the infinite from which it proceeds, 
it contains obscure, limited and violent velleities towards 
grasping the intensities of the absolute in its finite acti- 
vities : but because it proceeds by ignorance and not by 
knowledge, it cannot succeed. The life of the reason and 
intelligent will stands between, takes up and enlightens the 
life of the instincts and impulses and helps it to find on 
a higher plane the finite order for which it gropes. On the 
other side it looks up and out towards the absolute, in- 
finite and one without being able to grasp its realities ; it 
is able only to consider them with a sort of derivative and 
remote understanding, because itself moving in the relative, 
limited and definite it can act only bv definition, division 
and limitation. These three powers of being, the supra- 
rational, rational and infra-rational are present, but with 
an infinitely varying prominence in all our activities. 

The limitations of the reason become very strikingly, 
very characteristically, nakedly apparent when it is con- 
fronted with that great order of psychological truths and 
experiences which we have hitherto kept in the back- 
ground — the religious being of man and his religious life. 
Here is a realm at which the intellectual reason gazes 
with the bewildered eyes of a foreigner who hears a lan- 
guage of which the words and the spirit are unintelligible 
to him and sees everywhere forms of life and principles of 
thought and action which are absolutely strange to his 
experience. He may try to learn this speech and under- 
stand this strange and alien life, but it is with pain and 
difficulty, and he cannot succeed unless he has, so to 
speak, unlearned himself and become one in spirit a'nd 
nature with the natives of this celestial empire. Till then 
his efforts to understand and interpret them in his own 
language and according to his own notions end at the 
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worst in a gross misunderstanding and deformation j 
they sound to men of religious experience like the prattle 
of a child who is trying to shape into the mould of his 
own hahitual notions the life of adults or the blunders of 
an ignorant mind which thinks fit to criticise patronising- 
Iv or adversely the labours of the profound thinker or the 
great scientist. At the best even they extract and account 
for onlv the externals of the things they attempt to ex- 
plain ; the spirit is missed, the inner matter is left out and 
for that reason even the account of the externals is with- 
out real truth and has only an apparent correctness. 

The unaided reason in face of what it calls the phe- 
nomena of the religious life, is naturally apt to adopt one 
of two attitudes, both of them shallow in the extreme, 
presumptuous and erroneous. Either it views the whole 
thing as a mass of superstition, a mystical nonsense, a 
farrago of ignorant harharic survivals, — that was the ex- 
treme spirit of the rationalist now happily, though not 
dead, yet moribund, — or it patronises religion, tries 
to explain its origins, gently or forcefully to correct 
its superstitions, crudities, absurdities and purify it or 
persuade it to purify itself ; it allows it a role, leaves it 
perhaps for the edification of the ignorant, admits its 
value as a moralising influence or its utility to the State 
for keeping the lower classes in order, even perhaps tries 
to invent that strange chimera, a rational religion. 

The former attitude has on its positive side played a 
powerful part in the history of human thought, has even 
been of a considerable utility in its own way, — we shall 
have to note briefly hereafter how and why, — to human 
progress and in the end to religion itself ; hut its negation 
is an arrogant falsity, as the human mind has now suffi- 
ciently begun to perceive. Its mistake is like that of’ the 
foreigner who thinks everything in an alien country ab- 
surd and inferior because these things are not his wavs 
of acting and thinking and cannot be cut out by his 
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measures or suited to his standards. So the thoroughgoing 
rationalist asks the religious spirit, if it is to stand, to sa- 
tisfy the material reason and even to give physical proof 
of its truths, while the very essence of religion is the dis- 
covery of the immaterial Spirit and the play of a supra- 
physical consciousness. So too he tries to judge religion 
by his idea of its externalities, just as an obstreperous 
foreigner might try to judge a civilisation by the dress, 
outward colour of life and some of the most external 
peculiarities in the social manners of the inhabitants ; 
that in this he errs in company with certain of the 
so-called religious themselves, may be his excuse, hut 
cannot he the justification of his ignorance. The more 
moderate attitude of the rational mind has also played 
its part in the history of human thought. Its attempts 
to explain religion have resulted in the compilation of 
an immense mass of amazingly ingenious perversions, 
such as certain pseudo-scientific attempts to form a com- 
parative Science of Religion, which have built up in the 
approved style immense fay ides of theory with stray 
bricks of misunderstood facts for their material. Its mild 
condonations of religion have led to superficial phases of 
thought which have passed quickly away. Its efforts at 
the creation of a rational religion, perfectly well-inten- 
tioned, but helpless and unconvincing, have had no ap- 
preciable effect and have failed like a dispersing cloud, 
chliinnabhra iva nashynfi. 

The essence of religion, apart from its outward 
machinery of creed, cult, ceremony and symbol, is the 
search for and the finding of God, the infinite, absolute, 
one, divine who is all these things and yet no abstrac- 
tion but a Being, and the living out of the relations 
between man and God, relations of unity, relations of 
difference, relations of an illuminated knowledge, an 
ecstatic loveanddelight, an absolute surrender and service, 
a casting of every part of our existence out of its normal 
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status into an uprush of man towards the Divine which 
brings a descent of the Divine into man. All this has noth- 
ing to do with the realm of reason or its normal activi- 
ties ; its aim, its sphere, its process is supranational. The 
knowledge of God is not to be gained by weighing the 
feeble arguments of reason for or against his existence : it 
is to he gained only bv a self-transcending and absolute 
consecration, aspiration and experience. Nor does that 
experience proceed by anything like rational scientific ex- 
periment or rational philosophic thinking. Even in those 
parts of religious discipline which seem most to resemble 
scientific experiment, the method is a verification of things 
which exceed the reason and its timid scope; and even 
in those parts of religious knowledge which seem most 
to resemble intellectual operations, the illuminating fa- 
culties are not imagination, logic and rational judgment, 
but revelations, inspirations, intuitions,' intuitive discern- 
ments which come from a plane of supranational light. 
The love of God is an infinite and absolute feeling which 
does not admit of any rational limitation and does not 
use a language of rational worship and adoration ; the 
delight in God is that peace and bliss which passes all 
understanding. The surrender to God is the surrender 
of the whole being to a supranational light, will, power 
and love and his sendee takes no account of the com- 
promises with life which the practical reason of man uses 
35 the best part of its method in the ordinary conduct of 
mundane existence. Wherever religion really finds itself, 
— there is plently of that sort of religious practice which 
is halting, imperfect, half-sincere, only half-sure of itself 
and in which reason can get in a word, — its way is abso- 
lute and its fruits are ineffable. 

Reason has indeed a part to play in relation to this 
highest field of our religious being and experience, but 
that part is quite secondary. It cannot lay down the law 
for the religious life, it cannot determine in its own right 
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the system of divine knowledge; it cannot school and 
lesson the divine love and delight ; it cannot set hounds 
to spiritual experience or lav its yoke upon the action of 
the spiritual man. Its sole part is to explain as best it 
can in its own language to the intellectual part of man 
the truths, the experiences, the laws of our supra-rational 
and spiritual existence ; that has been the work of 
religious philosophy in the East and of theology in 
the West, a work of great importance at moments like the 
present when the intellect of mankind after a long 
wandering is again turning towards the search for the 
Divine. Here there must inevitably enter a part of those 
operations proper to the intellect, logical reasoning, in- 
ferences from the data given by rational experience and 
knowledge of the apparent facts of existence, appeals even to 
the physical truths of science and all the apparatus of the 
intelligent mind in its ordinary workings. But this is the 
weakest part of religious philosophy. It does not con- 
vince the rational mind unless it is predisposed to belief, 
or even if it convinces, it certainly cannot give it the 
knowledge. Reason is safest when it is content with 
taking the truths and experiences of the spiritual being 
and the spiritual life, just as they are given to it, and 
throwing them into such form, order and language as 
will make them the most intelligible to the reasoning mind. 
Even then it is not quite safe, for it is apt to harden the 
order into an intellectual system, to present the form as 
if it were the essence and, at best, it has to use a lan- 
guage which is not the tongue of the supra-rational truth 
itself, but its translation and, not being either the ordinary 
tongue of the rational intelligence, is open to non-under- 
standing or misunderstanding by the ordinary reason of 
mankind. It is well-known to the experience of the spiritu- 
al seeker that religious philosophy cannot give the know- 
ledge; all it can do, is to address the intellect and when 
it has done, to sav, “ I have tried to give you the truth in 
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a form and system which will make it intelligible and 
possible to you ; if you are intellectually convinced or 
attracted, you must now seek the real knowledge by other 
means which are beyond my province." 

But there is another level of the religious life in which 
reason might seem justified in interfering more indepen- 
dently. For as there is the supra-rational life in which 
religious aspiration finds entirely what is seeks, so there is 
also the infrarational life of the instincts, impulses, sensa- 
tions, crude emotions, vital activities from which all hu- 
man aspiration takes its beginning. These too feel the 
touch of the religious sense in man, share its needs and 
experience, desire its satisfactions. Religion includes this 
satisfaction also in its scope, and in what is usually called 
religion, it seems even to be the greater part, sometimes 
even to an external view almost the whole J for the su- 
preme purity of spiritual experience does not appear or is 
glimpsed - only through this mixed and turbid current. 
Much impurity, ignorance, superstition, many doubtful 
elements must form as the resylt of this contact and 
union of our highest tendencies with our lower ignorant 
being. Here it would seem that reason has its legitimate 
part, that of enlightening, purifying, rationalising the play 
of the instincts and impulses. It would seem that a reli- 
gious reformation substituting a “ pure ” and rational reli- 
gion for one of that is largely infrarational and impure, 
would be a distinct advance in the religious development 
of humanity. To a certain extent this is so, but, owing to 
the peculiar nature of the religious being, its entire urge 
towards the supra-rationai, not without serious qualifi 
cations. 

There are religious forms and systems which become 
effete and corrupt and have to be destroyed, others which 
lose much of their inner sense and become clouded 
in knowledge and injurious in practice ; in destroying 
these or fn negativing their aberrations reason has 
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played an important part in religions history. But in 
getting rid of the superstition and ignorance which have 
attached themselves to religious forms and symbols reason 
t;nds to deny and, so far as it can, to destroy the truth 
and the experience which was contained in them. Refor- 
mations which give too much to reason and are too 
negative and protestant, usually create religions which 
lack in wealth of spirituality and fullness of religious 
emotion ; they are not opulent in their contents; then- 
form and too often their spirit is impoverished, bare and 
cold. Nor are they really rational; for they live not by 
their reason, which to the rational mind is as irrational 
as that of the creeds they replace, still less by their 
negations, but by their positive quantum of faith and fer- 
vour which is supra-rational in its whole aim and has too 
its infrarational elements. If these seem less gross to 
the ordinary mind, it is often because they are more 
timid in venturing into the realm of supraratlonal ex- 
perience. The life of the instincts and impulses on its 
religious side cannot be satisfyinglv purified by reason, 
but rather by being sublimated, by being lifted up into 
the illuminations of the spirit. The natural line of re- 
ligious development proceeds always by illumination; and 
religious reformation acts best either by reilluminating 
instead of destroying old forms or, when destruction is 
uecessarv, by replacing them with richer and not poorer 
forms, purified by suprarational illumination, not by 
rational enlightenment. A purely rational reigion could 
onlv be a cold and bare Deism, and such attempts have 
always failed to achieve vitality and permanence ; for 
they act contrary to the dluirma , the natural law and 
spirit of religion. If reason is to play any part, it must 
be an intuitive rather than an intellectual reason, touched 
always by spiritual intensity and insight. 

For the relations of the spirit and the reason need not- 
be, as they too often are in our practice, hostile or with* 
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out any point of contact. Religion itself need not adopt 
for its principle the formula “ 1 believe because it is im- 
possible " or Pascal’s “ I believe because it is absurd.’’ 
What is impossible or absurd to the unaided reason, be- 
comes real and right to the reason lifted beyond itself by 
the power of the spirit and irradiated by its light. For 
then it is dominated by the intuitive mind which is our 
means of passage to a yet higher principle of knowledge. 
The widest spirituality does not exclude or discourage 
anv essential human activity or faculty, but lifts them all 
up out of their imperfection and groping ignorance and 
makes them the instruments of the light, power and joy 
of the divine being. 



Hymns of the Atris 


THE EIGHTH HYMN TO MITRA-VAKl’XA 

I HE HOLDERS OF THE LUMIXOl'S WORLDS 

The Rishi invokes Mitra ancl Varuna as tlie up- 
holders of the worlds or planes of being, especially the 
three luminous worlds in which the triple mental, the 
triple vital, the triple physical find the light of their truth 
and the divine law of their powers. The strength of the 
Aryan warrior is increased by them and guarded in that 
imperishable law. From the luminous worlds the rivers 
of the truth descend with their yield of bliss. In each of 
them a luminous Purusha fertilises a form of the triple 
thought-consciousness of the Truth ; these, which make' 
the luminous day of the soul, found in man the divine and 
infinite consciousness and in that the divine peace and the 
activity by which in the extended universality of our being 
there is the rich felicity and the creation of the godhead. 
The divine workings are impaired and restricted by the 
gods in the ordinary life of the vital and the physical 
being, but when Mitra and Varuna uphold in us the lu- 
minous worlds in which each of these finds its truth and 
power, they become complete and firm for ever. ] 

1. Three worlds of the Light you two uphold, 
0 Varuna, three heavens, three mid-worlds, 0 Mitra, 
and you increase the might of the Warrior and guard 
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him in th? imperishable law of your working. 

2. Your fostering cows l have their streams, 0 
Varuna, O Mitra. the rivers milk out their honeyed 
yield. There stand wide three luminous Bulls 2 and 
cast their seed into the three Thoughts. 

8. In the dawn I call to the divine Mother in- 
finite^ in the mid-day and at the rising of the sun. I 
desire of Mitra aud Varuna the peace and the move- 
ment in the forming of the all 3 for felicity and for 
the creation and the begetting. 4 

4. Because you are the upholders of the lumi- 
nous sphere of the mid-world and the luminous 
sphere of the earth, O divine Sons of Infinity, O 
Mitra and Varuna. the jm mortal gods impair not 
your workings which are firm for ever. 6 


l. Dlientirnh, the rivers of the Truth, as gAvah, the 
luminous cows, are the rays of its light. 2. The Bull 
is the Purusha, soul or conscious being ; the Cow is the 
Prakriti, the power of consciousness. The creation of the 
godhead, the Son, comes by the fertilising of the triple 
luminous consciousness by the triple luminous soul of the 
Truth-being so that that higher consciousness becomes 
active, creative and fruitful in man. 3. The action 
of the sacrifice consists in the formation or “ extension ” 
of the universal being, sarraiiiti, and of the divine being, 
dcviifdti. 4. Of the Son, the godhead created within 
the humanity. 6. That is, in the ordinary workings 
of the life-plane and the material plane, because they are 
unilluminated, full of ignorance and defect, the law of our 
divine and infinite being is impaired or spoiled, works 
under restrictions and with perversions ; it manifests 
fully, steadfastly and faultlessly only when the ideal, su- 
pramental truth-plane is upheld in us by the pure wide- 
ness and harmony of Varuna and Mitra and takes up the 
vital and the phvsical consciousness into its power and 
light. 




THE NINTH HYMN TO MITRA-VARUXA 

THE IXCREASERS OF BEING ANI) DELIVERERS 

[ The Rishi desires the wide and multiple fostering 
of our being and its powers which Vanina and Mitra give 
and their complete impulsion of our strength towards 
the perfect foundation of the divine status. He prays to 
them to protect and deliver him from the Destroyers and 
prevent their adverse control from impairing the growth 
of the godhead in our various sheaths or bodies. ] 

1. Multiple indeed by the wideness 1 is now your 
fostering of our being, 0 Varuna. O Mitra. I would 
enjoy vour perfect-mindedness. 

2. You are they who betray not to harm; 2 may 
we enjoy your complete force of impulsion for our 
founding; may we be they, O you violent godheads. 

3. Protect us, O violent ones, 3 with your pro. 
tectings and deliver us with a perfect deliverance. 
May we in our embodying? break through the 
Destroyers. 

4. 0 transcendent in will-power, let us not in 
our embodyings suffer the control of any, 4 nor in our 
begetting, nor our creation. 

1. The wideness of the infinite Truth-plane with 
the manifold wealth of its spiritual contents. Its condi- 
tion is the perfection of the thought-mind and psvchic 
mentality proper to a divine nature, which comes to man 
as the grace of the gods, smnnti. 2. The harms of the 
Dasvus, destroyers of our being and enemies of its divine 
progress, the sons of Limitation and Ignorance. 3. Ru- 
dras. Rudra is the Divine as the master of our evolution 
by violence and battle, smiting and destroying the Sons 
of Darkness and the evil they create in man. Varuna and 
Mitra as helpers in the upward struggle against the Dasyus 
assume this Rudrahood. 4. That is, any of the Des- 
tr overs. 
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THE TENTH HYMN TO MITRA-VARUNA 
AY INVOCATION TO THE SACRIFICE 

[ The Rishi invokes Mitra and Varuna to the Soma 
offering as destroyers of the enemy and greateners of our 
being and as helpers of our thoughts by their mastery 
and wisdom. ] 

1. O destroyers of the Enemy, come with your 
greatenings.i O Varuna, 0 Mitra, to this our delight- 
ful sacrifice. 

2. O Varuna, O Mitra. you govern every man 
and are the wise thinkers ; you are the rulers, nourish 
our thoughts. 

8. Come, O Varuna. O Mitra, to our Soma 
offering, to the sacrifice of the giver, that you may 
drink of this wine. 

1. By destroying the enemy, the hurters, who per- 
vert and diminish our being, will and knowledge, they 
increase in us the largenesses proper to the “vast Truth.” 
When they govern, the control of the Dasyus is removed 
and the knowledge of the Truth increases in our thoughts. 


THE ELEVENTH HYMN TO MITRA-VARUNA 
AX INVOCATION TO THE SACRIFICE 

[The Rishi invokes Mitra and Varuna to the sacri- 
fice as the godheads who lead man on the path according 
to the law of the truth and confirm our spiritual gains by 
its workings. ] 

1. With the words we sacrifice to Mitra and to 
Varuna as the Atri. 



Sit on the seat of the largeness for the drinking 
of the ivine. 

2. By your working you keep firm the gettings 
of good and you make men to walk the path by 
your law. 

Sit on the seat of the largeness for the drinking 
of the ivine. 

8. May Mitra and Varuna take delight in our 
sacrifice that we may have our desire. 

Sit on the seat of the largeness for the drinking 
of the wine. 


The Ideal of human Unity 


XXIV 

[n the process of centralisation of all the powers of 
a t organised community in a sovereign governing body 
which has been the prominent feature of national forma- 
tions, the largest overt part has been played by military ne- 
cessity. This military necessity was both external and inter- 
nal. The external, the defence of the nation against disrup- 
tion or subjection from without, is strongest, but the defence 
against internal disruption and disorder is also an impe- 
rative necessity. To bind together the constituent parts 
of a nation forming or already formed, a common ad- 
ministrative authority is essential, and this was the part 
played by the monarchy ; but the first need and claim of 
the central authority is to be able to prevent dissidence, 
strife and the weakening or breaking up of the organic for- 
mation. The monarchy oi other central body may effect 
this end partly by moral force and psychological sug- 
gestion ; it stands as the symbol of union and imposes 
respect for their visible and consecrated unity on the con- 
stituent parts, however strong may be their local, racial, 
clan or class instincts of separatism ; it represents the 
united authority of the nation imposing its moral force as 
greater than the moral right of the separate parts, even if 
they be something like sub-nations, and commanding 
their obedience, But in 
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may at any moment fail when revolting interests or senti- 
ments are strong and passions run high, the governing 
body must have always the greatest military force at its 
command so as to overawe them and prevent the out- 
break of a disruptive civil war. Or if the civil war or rebel- 
lion comes about, — as is likely to happen especially if 
the monarchy or the governing body is identified closely 
with one of the parties in a quarrel, as in the American 
war of secession, or is itself the subject of attack, — then 
it must have so grrtit a predominance of force behind it 
as to be morally sure of victory in the conflict. This can 
only be secured to the best possible perfection, — it can- 
not be done absolutely except by an effective disarma- 
ment, — if the whole military authority is centred in and 
the whole actual or potential military force of the society 
subjected to the central body. 

In the trend to the formation of the world-State, 
however vague and formless it may yet be, we see that 
the same large part is being played bv the element of 
military necessity. The peoples of the world alreadv 
possess a loose and chaotic unity of life in which none 
can any longer lead an isolated, independent and self- 
dependent existence, but each feels in its culture, political 
tendencies, economical existence the influence and reper- 
cussion of events and movements in other parts of the 
world ; each feels subtly or directly its separate life over- 
shadowed by the life of the whole. Science, international 
commerce and the political and cultural penetration of 
Asia and Africa by the dominant West have been the 
agents of this' great change. Even in this loose unity the 
occurrence or the possibility of great wars has become a 
powerful element of disturbance to the whole fabric. 
Even before the European war, the necessity of avoiding 
or minimising any such disturbance was keenly felt and 
various well-intentioned, but feeble and blundering de- 
vices were being tentatively introduced which had that 
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end in view. Had any of these makeshifts been tolerable 
effective, the world might long have remained content 
with its present conditions and the pressing need of a 
closer international organisation would not have enforced 
itself on the general mind of the race. But the European 
collision has rendered the indefinite continuance of the 
old chaotic regime impossible. The necessity of avoiding 
any repetition of the catastrophe is universally acknow- 
ledged. A means of keeping international peace, of creat- 
ing an authority which shall have the power to dispose 
of dangerous international questions and preventing 
what from the new point of view of human unity we may 
ca'l civil war between the peoples of mankind, has some- 
how or other to be found or created. 

Various ideas have been put forward with more or 
less authority as to the necessary conditions of interna- 
tional peace, The crudest of these is that which supposes 
the destruction of German militarism to be the one thing 
needful and sufficient to secure the future peace of the 
world. The military power, the political and commercial 
ambitions of Germany and her sense of being thwarted 
by her confined geographical position and her encirle- 
ment bv an unfriendly alliance were, no doubt, the im- 
mediate moral cause of this particular war ; but the real 
Cause lay in the very nature of the international situation 
and the psychology of national life. The chief feature of 
that psychology is the predominance and worship of 
national egoism under the sacred name of patriotism. 
Every national ego, like every organic life, desires natural- 
ly a double self-fulfilment, intensive and extensive or ex- 
pansive, a deepening and enriching of its culture, political 
strength, economical well-being within and, without, an 
extension or expansion of its culture, its political extent, 
dominion, power or influence and its commercial exploi- 
tation of the world. To a certain extent only this natural 
and instinctive desire, which is not an abnormal moral 
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depravity, hut the very instinct of egoistic life, — and 
what life at present is not egoistic ? — can be satisfied by 
peaceful mta is. But where it feels itself hemmed in by 
obstacles that it thinks it can overcome, opposed by 
barriers, encircled, dissatisfied with a share of possession 
and domination it considers disproportionate to its needs 
and its strength, or where new possibilities of expansion 
open out to it in which only its strength can obtain for 
it its desirable portion, it is at once moved to the use of 
some kind of force and can onlv be restrained hv the 
amount of resistance it is likely to meet. If it has onlv 
a weak opposition of unorganised or ill-organised peoples 
to overcome, it will not hesitate ; if it has the opposition 
of powerful rivals to fear, it will pause, seek for alliances, 
watch for its moment. Germany had not the monopoly 
of this expansive instinct of egoism ; only its egoism was 
the best organised and least satisfied, the youngest, 
ciudest, hungriest, most self-confident and presumptuous, 
most satisfied with the self-righteous brutality of its 
desires. The breaking of German militarism may ease 
the situation, but it will not cure it. So long as any kind 
of militarism remains, so long as fields of expansion re- 
main, so long as national egoisms remain and there is no 
final check on their inherent instinct of expansion, war 
will be always a possibility and almost a necessity. 

Another idea put forward with great authorities be- 
hind it is a league of free and democratic nations to keep 
the peace, by the use of force if needs be. If less crude, 
this solution is not for that any the more satisfactory. It 
is an old idea, the idea Mettei'nich put in practice after 
the overthrow of Napoleon ; only in place of a dynastic 
Holy Alliance of monarchs to maintain peace and monar- 
chical order and keep down democracy, it is proposed to 
have a league of free — and imperial — ’peoples to maintain 
peace and enforce democracy. One thing alone is perfect- 
ly sure that the new league would go the way of the old ; 
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it would break up as soon as the interests and ambitions 
of the constituent powers became sufficiently disunited or 
a new situation arose such as was created by the violent 
resurgence of oppressed democracy in 1848, such as 
would be created by the inevitable future struggle between 
the young Titan, Socialism, and the old Olympian gods 
of a bourgeois world ; we see indeed the struggle already 
obscurely outlining itself in revolutionary Russia and it 
cannot be very long delayed throughout Europe, for the 
war which has momentarily suspended, may very well 
turn out to have really precipitated its advent and accen- 
tuated its force. By one cause ar the other or by both in 
union dissolution would be certain. No league can be 
permanent in its nature ; the ideas which supported it, 
change ; the interests which made it possible and effec- 
tive, become fatally modified or obsolete. 

The supposition is that democracies will be less ready 
to go to war than monarchies ; but this is only true with- 
in a certain measure. What are now called democracies, 
are bourgeois States in the form either of a constitutional 
monarchy or a middle-class republic. In each of them the 
middle class has taken over with certain modifications the 
diplomatic habits, foreign policies and other internation- 
al ideas of the monarchical or aristocratic governments 
which preceded them. This seems to have been a natural 
law of their mentality. For we see in Germany, not yet a 
democracy, that it is the aristocratic and the capitalist 
class combined who constitute the Pan-German party with 
its exaggerated and almost insane ambitions. In the new 
Russia the bourgeoisie have rejected the political ideas of 
the Czardom in internal affairs and helped to overturn 
autocracy, but they preserve its ideas in external affairs 
minus the German influence and stand for the expansion 
of Russia and the possession of Constantinople. Certainly, 
there is an important difference. In the first place, the 
monarchical or aristocratic State is political in its menta- 
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litv and seeks first of all territorial aggrandisement and 
political predominance or hegemony among the nations, 
commercial aims are with it only a secondary preoccupa- 
tion ; with the bourgeois State the order is reversed, it has 
its eye partly on political aggrandisement, but chiefly on 
the possession of markets, the command of new fields of 
wealth, the formation or conquest of colonies or depen- 
dencies which can be commercially and industrially ex- 
piated. In the second place, the monarchical or aristo- 
cratic statesman turns to war as almost his first expedient, 
as soon as he is dissatisfied with the response to his diplo- 
macy ; the bourgeois statesman hesitates, calculates, gives 
a longer rope to diplomacy, tries to gain his ends by bar- 
gainings, arrangements, peaceful pressure, demonstrations 
of power and resorts to war only when these expedients 
have failed him and only if the end seems commensurate 
with the means and the great speculation of war promis- 
es a very strong chance of success. On the other hand 
the bourgeois democratic state has developed a stupen- 
dous military organisation of which the most powerful 
monarchs and aristocracies could not dream ; and if this 
tends to delay the outbreak of large wars, it tends too to 
make their final advent sure and their proportions great. 

There is indeed the suggestion that a more truly de- 
mocratic and therefore a more peaceful spirit and more 
thoroughly democratic institutions will reign after the war 
hv the trumph of the liberal nations and that, in addition, 
one rule of the new international situation will be the 
right of nations to dispose of their own destinies and be 
governed only by their free consent. The latter condition 
is impossible of immediate fulfilment except in Europe, 
and even for Europe the principle is not really recognised 
in its totality. If it were capable of universal application, 
if the existing relations of peoples and the psychology of 
nations could be so altered as to establish it as a working 
principle, one of the mort fertile causes of war and revo- 
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lution would disappear, hut all causes would not he remo- 
ved. Nor does the greater democratisation of the Euro- 
pean peoples afford a sure guarantee. Certainlv, demo- 
cracy of a certain kind, democracy reposing for its natural 
constitution on individual lihertv would he likelv to he 
indisposed to war except in moments of great and uni- 
versal excitement. War demands a violent concentration of 
all the forces, a spirit of submission, a suspension of free- 
will, free action and of the right of criticism which is alien to 
the true instincts of democracy. But the democracies of the 
future are likely to be strongly concentrated governments 
in which the principle of liberty is subordinated to the 
efficient life of the community bv some form of State socia- 
lism. Such a democratic State might well have even a 
greater power for war, might be able to put forward a 
more violently concentrated military- organisation in event 
of hostilities than even the present bourgeois democracies, 
and it is not certain that it would be less tempted to use 
them. At present Socialism is pacific in its tendencies, large- 
ly because the necessity of preparation for war is favour- 
able to the rule of the upper classes and war itself used in 
the interest of the governments and the capitalists, while 
the ideas and classes it represents are at present depressed 
and do not grow by the uses or share visibly in the pro- 
fits of war. What will happen when they have hold of the 
government and its temptations and opportunities, re- 
mains to be seen. The possession of power is the great 
test of all idealisms, and as yet there have beert none 
religious or secular which have withstood it Or escaped 
diminution and’corruption. 

To rely upon the common consent of conflicting 
national egoisms for the preservation of peace between 
the nations is to rely upon a logical contradiction and a 
practical improbability which, if we can judge by reason 
and experience, amounts to an impossibility. A League 
of Peace can only prevent armed strife for a time. A 



system of enforced arbitration even with the threat of a 
large armed combination against the offender may 
minimise the chance of war, may absolutely forbid it to 
the smaller or weaker nations ; but a great nation which 
sees a chance of making itself the centre of a strong combi- 
nation of peoples interested in upsetting the settled order of 
things for their own benefit, might always choose to take 
the risks of the adventure in the hope of snatching 
advantages which in its estimation outweighed the risks. 
Moreover, in times of great upheaval and movement when 
large ideas, enormous interests and inflamed passions 
divide the peoples of the world, the whole system would 
he likely to break down ; the very elements of its efficacy 
would cease to exist. Any such tentative and imperfect 
device would be bound before long to disclose its inetfi- 
cacy and either the attempt at a deliberate organisation of 
international life would have to be abandoned and the 
work left to be wrought out confusedly bv the force of 
events, or else the creation of a real, effective and power- 
ful authority must he attempted which would stand for 
the general sense and the general power of mankind in 
its collective life and spirit and be something more than 
a bundle of vigorously separate States loosely tied to- 
gether by the frail bond of a violable moral agreement. 
Whether such an authority can really be created by agree- 
ment, whether it must not rather create itself partly bv 
the growth of ideas, but still more by the shock of forces, 
is a question to which only the future can reply. 

Such an authority would have to command the psy- 
chological assent of mankind and exercise a moral 
force upon the nations greater than that of their own 
national authority and commanding more readily their 
obedience under all normal circumstances. It would 
have to be a symbol of human unity and make itself con- 
stantly serviceable to the world by assuring the effective 
maintenance and development of large common interests 
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which would outweigh all separate national interests and 
satisfactions even in the estimation of the separate nations 
themselves. It must help more and more to fix the grow- 
ing sense of a common humanity and a common life of 
mankind in which the sharp divisions which separate 
country from country, race from race, colour from colour, 
continent from continent would gradually lose their 
force and undergo a progressive effacement. Given these 
conditions, it would develop a moral authority which 
would enable it to pursue with less and' less opposition 
and friction the unification of mankind. The nature of 
the psychological assent it secured from the beginning 
would depend largely on its constitution and character 
and would in its turn determine both the nature and 
power of the moral authority it exercised. If its constitu- 
tion and character were such as to conciliate the senti- 
ment and interest in its maintenance the active support of 
all or most of the different sections of mankind or at least 
those whose sentiment and support counted powerfully 
and to represent the leading political, social, cultural ideas 
and interests of the time, it would have the maximum of 
psychological assent and moral authority and its way 
would be comparatively smooth. If defective in these 
respects, it would have to make up the deficiency by a 
greater concentration and show of military force at its 
back and by extraordinary and striking services to the 
general life, culture and development of the human race 
such as assured for the Roman imperial authority the long 
and general assent of the Mediterranean and Western 
peoples to the subjection and obliteration of their nati* 
onal existence. 

Bu: in either case the possession and concentration 
of military power would be for long the first condition of 
its security, and this possession would have to be, as soon 
as possible, a sole possession. It is difficult at present to 
foresee the consent of the nations of the world to their 
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own disarmament. h'or so long as strong national egoisms 
of any kind remained and along with them mutual dis- 
trust, the nations would not sacrifice their possession of 
an armed force on which they could rely for self-defence 
if their interests, or at least those that they considered 
essential to their existence and prosperity, came to be 
threatened. Any distrust of the assured impartiality of the 
international government would operate in the same direc- 
tion. Yet such a disarmament would be essential to the 
assured cessation of war — in theabsence of some great and 
radical psychological and moral change in humanity. So 
long as national armies exist the possibility of war will 
exist. With their continued existence, however small in 
times of peace, an international authority even with a 
military force of its own behind it, would be in the posi- 
tion of the feudal king never quite sure of his effective 
control over his vassals. The international authority 
would have to hold under its command the sole trained 
military force in the world for the policing of the nations 
and also, — otherwise the monopoly would be ineffec- 
tive, — the sole disposal of the means of manufacturing 
arms and implements of war; national and private muni- 
tion factories and arms factories would have to disappear. 

Such a consummation would mark definitely the 
creation of a world-State in place of the present interna- 
tional conditions ; for it could not really be done unless 
the international authority became not merely the arbiter 
of disputes, but the source of law and the final power 
behind their execution. For that execution against recal- 
citrant countries or classes, for the prevention of all kinds 
of strife not merely political, but commercial, industrial 
and others or of their decision by other than the way of law 
andarbitration, for the suppression of any attempt at violent 
change and revolution the world-State, even at its stron- 
gest, would still need the concentration of all force in 
its own hands So long as man remains what he is fure*^ 
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in spite of all idealisms and generous pacific hopes, must 
remain the ultimate arbiter and governor of his life and 
its possessor the real ruler. It may veil its crude pre- 
sence at ordinary times and take only mild and civilised 
forms, — mild in comparison, for are not the jail and the 
executioner still the two great pillars of the social order ? 
• — but it is there silently upholding the specious appearan- 
ces of our civilisation and ready to intervene, whenever 
called upon, in the workings of the fairer but still feebler 
gods of the social cosmos. Diffused, force fulfils the free 
workings of Nature and is the servant of life but also of 
discord and struggle ; concentrated, it becomes the guar- 
antee of organisation and the bond of order. 



Thoughts and Glimpses 


Wherever thou seest a great end, be sure of a great 
beginning. Where a monstrous and painful destruction 
appals thy mind, console it with the certainty of a large 
and great creation. God is there not only in the still small 
voice, but in the fire and in the whirlwind. 

The greater the destruction, the freer the chances of 
creation ; but the destruction is often long, slow and op- 
pressive, the creation tardy in its coming or interrupted in 
its triumph. The night returns again and apain and the 
day lingers or seems even to have been a false dawning. 
Despair not therefore, but watch and work. Those who 
hope violently, despair swiftly : neither hope nor fear, but 
be sure of God’s purpose and thy will to accomplish. 

The hand of the divine Artist works often as if it 
were unsure of its genius and its material. It seems to 
touch and test and leave, to pick up and throw away and 
pick up again, to labour and fail and botch ar.d repiece 
together. Surprises and disappointments are the order of 
his work before a!l things are ready. What was selected, 
is cast away into the abyss of reprobation ; what was 
rejected, becomes the corner-stone of a mighty edifice. But 
behind all this is the sure eye of a knowledge which sur- 
passes our reason and the slow smile of an infinite ability* 

God has all time before him and does not need to 
be always in a hurry. He is sure of his aim and succe ss 
apd cares not if he break his work a hundred times to tfinp' 
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it nearer perfection. Patience is our first great necessary 
lesson, hut not the dull slowness to move of the timid, the 
sceptical, the weary, the slothful, the unambitious or the 
weakling ; a patience full of a calm and gathering strength 
which watches and prepares itself for the hour of swift 
great strokes, few but enough to change destiny. 

Wherefore God hammers so fiercely at his world, 
tramples and kneads it like dough, casts it so often into 
the blood-bath and the red hell-heat of the furnace ? 
Because humanity in the mass is still a hard, crude and 
vile ore which will not otherwise be smelted and shaped : 
as is his material, so is his method. Let it help to trans- 
mute itself into nobler and purer metal, his ways with it 
will be gentler and sweeter, much loftier and fairer its 
uses. 

Wherefore he selected or made such a material, when 

he had all infinite possibility to choose from ? Because of 

his divine Idea which saw before it not onlv beatitv and 
% - 

sweetness and purity, but also force and will and greatness. 
Despise not force, nor hate it for the ugliness of some of 
its faces, nor think that love only is God. All perfect per- 
fection mu it have something in it of the stuff of the hero 
and even of the Titan. But theg eatest force is born out 
of the greatest difficulty. 

• • 

All would change if man could o ice consent to be 
spiritualised; but his nature mental and physical is rebel- 
lious to the higher law. He loves his imperfections. 

The Spirit is th ; truth of our being ; mind and body 
in their imperfection are its masks, but in their perfection 
should be its moulds. To be spiritual only is not enough; 
that prepares a number of souls for heaven, but leaves 
the earth very much where it was. Neither is a compro- 
mise the way of salvation. 

The world knows three kinds of revolution. Thf 
material has strong results, the moral and intellectual are 
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infinitely larger in their scope and richer in their fruits, 
hut the spiritual are the great sowings. 

If the triple change could coincide in a perfect corres- 
pondence, a faultless work would be done ; hut the mind 
and body of mankind cannot hold perfectly a strong 
spiritual inrush : most is spilt, much of the rest ‘is corrup- 
ted. Many intellectual and physical upturn ings of our 
soil are needed to work out a little result from a large 
spiritual sowing. 

Each religion has helped mankind. Paganism in- 
creased in man the light of beauty, the largeness and 
height of his life, his aim at a many-sided perfection j 
Christianity gave him some vision of divine love and 
charity; Buddhism has shown him a noble way to be wiser, 
gentler, purer, Judaism and Islam how to be religiously 
faithful in action and zealously devoted to God ; Hin- 
duism has opened to him the largest and profoundest 
spiritual possibilities. A great thing would be done if all # 
these God-visions could embrace and cast themselves into 
each other ; but intellectual dogma and cult egoism stand 
in the way. 

All religions have saved a number of souls, but none 
yet has been able to spiritualise mankind. For that there is 
needed not cult and creed, but a sustained and all-com- 
prehending effort at spiritual self-evolution. 

The changes we see in the world today are intellec- 
tual, moral, physical in their ideal and intention : the 
spiritual revolution waits for its hour and throws up 
meanwhile its waves here and there. Until it comes the 
sense of the others cannot be understood and till then all 
interpretation of present happening and forecast of 
man’s future are vain things. For its nature, power, event 
are that which will determine the next cycle of our hu- 
manity. 
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The Life Divine 


CHAPTER XXXV I i 


FROM THE UNDIVINE TO THE DIVINE 

But still in what sense have we to take this distinc- 
tion of a divine life as opposed to an undivine, and 
should we not rather speak of an ascent from level to 
higher level of a divine manifestation ? Essentially, no 
doubt, such ascent is the nature of the change, the evolu- 
tion we undergo and so the impartial eye of a universal 
vision participating in the untrammelled being, conscious- 
ness and delight of Sachchidananda would see and judge 
it. Still, not from the essential, but from the practical and 
relative point of view the distinction between the divine 
and the undivine has a real value and truth and is even 
the one great truth with which the evolution is eventually 
concerned. To pass over the line which divides the 
double status and dwell in that to which we at present 
only aspire, is the critical and decisive step towards 
which all the great and manifold effort of the evolution 
is labouring in the series of its definitive stages and its 
irretraceable revolutions as in its cvcles of tentative 
advance and recoil. 

The distinction, when we go to its fundamental real- 
ities, rests upon two different principles of status ; one is 
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the basis of a perpetual bondage to imperfection, the other 
the ground from which freedom and perfection natural- 
ly flower and can grow progressively towards their highest 
stature and their most fertile richness. Ordinarily, when 
we make the distinction, we, as human beings struggling 
under the pressure of life and among the difficulties of 
our conduct amidst the problems and perplexities of 
life, think most of the distinction we have to make 
between good and evil or of that and its kindred problem 
of happiness and suffering. When we seek intellectually 
for a divine presence in things, a divine origin of the 
world, a divine government of its workings, the presence 
of evil, the presence of suffering and the large, the enor- 
mous part_ played by pain, grief and affliction in the 
economy of Nature are the cruel phenomena which baffle 
our reason and stagger the instinctive faith of mankind in 
an all-seeing, all-determining and omnipresent Divinity. 
Other difficulties we could make shift to solve more easily 
and happily and be better satisfied with the readv conclu- 
siveness of our solutions. But evil and suffering are only a 
striking aspect, not the root of the matter. Besides the 
deficiency or fall from good in the world and besides the 
failure to achieve happiness and overcome suffering, the 
fall from Delight, there is the deftciencv or fall from other 
divine degrees, Knowledge, Truth, Beauty, Power, Unity ; 
all these in their absolute are elements of the Divine not 
less than absolute Good and absolute Delight. 

Therefore the undivine consists not radically m 
moral evil or sensational suffering,— they are only two 
strong results of a common principle, — but in a general 
principle of imperfection. But when we look closely at 
this imperfection and study it, we see that it consists in 
imitation and a various, many-branching distortion, 
perversion, fall from an ideal Truth of being which we 
can conceive but fail to achieve; . it is a lapse from an 
ideal consciousness and knowledge, delight, love and 
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beauty, power and conscious capacity, harmony and good. 
Again, when we look and study the cause of the fall, we 
see that all this proceeds from the primal fact that our 
being, consciousness, force, experience represent a prin- 
ciple of division in the unity of the divine being, which 
becomes in its inevitable practical effect a limitation of 
the divine consciousness and knowledge, the divine 
delight and beauty, the divine power and capacity, the 
divine harmony and good. 

When we say that all is a divine manifestation, even 
that which we call undivine, we may mean, first, that in 
its essentiality all is divine or, to put it in a form which 
appeals more to our psychological sense of the universe, 
that in all things there is a presence, a primal Reality, 
called by us variously Self, God or Brahman, which is ever 
pure, perfect, blissful, infinite, its infinity not affected by 
the limitations of relative things, its purity by sin and evil, 
its bliss by pain and suffering, its perfection by our defects 
of consciousness, knowledge, will, unity. So the Upani- 
shad describes the divine Purusha as the one Fire which 
has entered into all forms and shapes itself according to 
the form, the one Sun which illumines all impartially, but 
is not affected by the faults of our seeing. But this percep- 
tion is not enough, since it leaves the problem unsolved 
why that which is ever pure, perfect, blissful, infinite in 
itself should be in its manifestation so full of impurity, 
imperfection, suffering and limitation. 

If we simple leave these two dissonant facts of exis- 
tence standing, we are driven either to say that there 
is no reconciliation possible, — and then all we can do is 
to cling as much as we can to a deepening sense of the 
joy of the pure and essential Presence and do the best 
we can with the discordant externality, — or to say that 
the former alone is a Truth and the latter is only a 
falsehood or illusion created by a mysterious principle of 
Ignorance, — and then we have to find some way of escape 
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out of the falsehood of the manifest world into the truth 
of the hidden Reality. Or else we may say with the 
Buddhist that there is no need of explanation, since there 
is this one practical fact of the imperfection and imper- 
manence of things and no Self, God or Brahman, — for that 
too is an illusion of our consciusness, — and all that is 
needed is to get rid of the persistent ideas and persistent 
energy which maintain the continuity of the imper- 
manence. So we achieve self-extinction in Nirvana and 
extinguish the problem of things by our self-extinction. 
It is true that by excluding the discordant manifestation or 
insisting only on the pure and perfect Presence, we mav 
achieve individually a deep and blissful sense of this silent 
Divinity and in the end an exclusive consciousness of 
it, and by immergence in it lose and so escape from the 
discordances of the manifestation. But our whole con- 
sciousness, our universal seeking for the Divine, for its 
full consciousness and delight and power of existence 
and therefore our whole being, knowledge-tendency and 
will are not satisfied. So long as the world is not divinely 
explained to us, God remains unexplained and imperfectly 
known, and so long as the world is not present to our 
consciousness and possessed by its powers in the sense 
of the divine being, we are not in possession ‘of the whole 
Divinity. 

On the other hand, if we tty, admitting always the 
essential Presence, to justify also the divinity of the mani- 
festation in which we live, we may say, secondly, that 
not only is the Spirit in things absolutely perfect and 
divine, but each thing also is relatively perfect and divine 
in itself, in the relation of its phenomena to the law of its 
being and in its proper place in the complete manifestation. 
Each thing is divine in itself because each is a fact and 
idea of the divine being, knowledge and will fulfilling it- 
self infallibly in accordance with the law of its own being ; 
each is possessed of the knowledge, the force, the measure 
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and kind of delight of existence precisely proper to its own 
being, and each works in the gradations of experience 
decreed by this inherent will and law. It is thus perfect 
in the relation of its phenomena to the law of its being ; 
for all are in harmony with that, spring out of it, adapt 
themselves to its purpose according to the infallibility 
of the divine will and knowledge at work within the crea- 
ture. It is perfect and divine in relation to the whole, in 
its proper place in the whole, because all is a harmony of 
the divine manifestation ; to that it is necessary and in 
that it fulfils a part by which the perfection actual and 
progressive of the universal harmony, the adaptation of 
all in it to its whole purpose and its whole sense is helped 
and completed. If to us things appear undivine, if we 
hasten to condemn this or that phenomenon as inconsis- 
tent with the nature of the divine being, it is because we 
are ignorant of the sense and purpose of the Divine in 
the world in its entirety ; we see only parts and fragments 
and judge of each hv itself as if it were ihc whole, judge 
also the external phenomena without knowing their secret 
sense and so vitiate oui valuation of things by an initial 
and fundamental error. 

Certainly, all this is true so far as it goes, but it also 
is as a solution incomplete by itself and cannot give us 
entire satisfaction, for it takes insufficient account of the 
human consciousness and the human view from which 
we have to start ; it cannot satisfy or convince but only 
contradicts by a cold intellectual conception our strong 
human sense of the reality of evil and imperfection and 
it gives no lead to our strong human aspiration towards 
the conquest of evil and imperfection. By itself, it 
amounts to little more than the facile dogma which tells 
us that all that is, is right, because all is perfectly decreed 
by the divine Wisdom. It gives us nothing better than a 
complacent intellectual and philosophic optimism and it 
gives us no key to the disconcerting facts of pain, suffeiing 
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and discord to which our human consciousness bears 
constant and troubling witness ; it merely suggests that in 
the divine reason of things there is a key to which we 
have no access. If the human consciousness were con- 
fined to the sense of this imperfection and the accept- 
ance of it as a law of our life and nature, — a reasoned 
acceptance that answers to our human nature as the 
blind animal acceptance to the animal nature, — then we 
might say that it marked the limit of the divine self-ex- 
pression in us, that our suffering worked for the general 
harmony and perfection of things and might console our- 
selves with this philosophic balm for our wounds, satis- 
fied with moving among the pitfalls of life with as much 
rational prudence or philosophic sagacity and resignation 
as our imperfect nature permitted. Or taking refuge in 
the more consoling fervours of religion we might submit 
to all as the will of God in the hope or the faith of re- 
compense in a Paradise beyond where we might put on 
a more pure and perfect nature. But an essential part of 
our human consciousness and its workings distinguishing it 
entirely from the animal is a dissatisfaction with our im- 
perfection even as a law of our life upon earth aifd an 
aspiration towards the conquest of all imperfections, — 
not only in a heaven beyond where it would be automati- 
cally impossible to be imperfect, but here and now in a 
life where perfection has to be conquered by evolution 
and struggle. This dissatisfaction and aspiration are as 
much the law of our being as that against which they 
revolt ; they too are divine, a divine dissatisfaction, and 
a divine aspiration. They presuppose an inherent or they 
promise a coming power of better things which will justi- 
fy the dissatisfaction and satisfy the aspiration. 

We admit that all works perfectly towards a divine 
end by a divine wisdom and therefore each thing is in 
that sense perfect and divine in its place, but we sav that 
what is, is not the whole of the divine purpose ; what is, 
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is only justifiable, finds its perfect sense and satisfaction 
only by what can and will be. We admit that there is a 
key in the divine reason which would justify things as 
they are bv revealing their right sense and true secret 
which is other than their outward sense and phenomenal 
appearance as seen by us, but we sav that to search for 
and find that kev is the law of our being. The sign of 
the finding is not a philosophic recognition and a resign- 
ed or sage acceptance of things as they are because of 
some divine sense and purpose in them which is beyond 
us, but an elevation towards the divine knowledge and 
power which will transform the law and phenomena and 
external forms of our life nearer to a true image of that 
divine sense and purpose. We are prepared to endure 
suffering and all subjection to defect as the immediate 
will of God, a present law of imperfection laid on our 
members, but we say that it is also the will of God in us 
to conquer the suffering and to transform all imperfection 
into perfection by our rising into a higher law of the Di- 
vine. We recognise in our human consciousness an ideal 
truth of being, a divine nature, an incipient godhead and 
in relation to that higher truth our present state of im- 
perfection is for us at least an undivine life and the con- 
ditions of the world from which we start are undivine 
conditions ; for they are by their very imperfection ra- 
ther the disguise than the expression of the divine being 
and the divine nature. To strip off the disguise and to 
reveal or, in the Vedic phrase, to create the Divine in the 
manifest spirit, mind, life and body of our nature is to 
fulfil the highest law of our being. Our present nature is 
transitional ; our present status only our opportunity for 
another that shall be divine and perfect not only by the 
secret spirit within it but in the manifest form and body 
of our being. 



Essays on the Gita 


THE PRINCIPLE OF DIVINE "WORKS 

This then is the Gita’s doctrine of sacrifice. Its full 
sense depends on the idea of the Purushottama which 
as yet is not developed, — we find it set forth clearly only 
much later in the eighteen chapters, — and therefore we 
have had to anticipate the central teaching. At present 
the Teacher simply gives a hint, merely adumbrates this 
supreme presence of the Purushottama and his relation to 
the immobile Self in whom we have to find our poise of 
perfect peace and equality by attainment to the Brahmic 
condition. He speaks as yet not in set terms of the 
Purushottama, but of himself, — “ 1 ”, Krishna, the 
Narayana, the God in man who is also the Lord in the 
universe incarnated in the figure of the divine charioteer 
of Kurukshetra. “ In the Self, then in Me ” , is the 
formula he gives, implying that the transcendence of the 
individual personality by seeing it as a “ becoming ” in 
the impersonal self-existent Being is simply a means of 
arriving at that great impersonal Personality, which is 
silent, calm and uplifted above Nature in the impersonal 
Being, active in Nature in all these million becomings. 
Losing our lower individual personality in the Impersonal, 
we arrive finally at union with that supreme Personality 
which is not separate and individual, but assumes all in- 
dividualities. Transcending the lower nature of the three 
gun as and seating the soul in the immobile Purusha 
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beyond the three gunas, we ascend Anally into the higher 
nature of the infinite Godhead which is not bound by the 
three gunas even when it acts through Nature. Reaching 
the inner actionlessness of the silent Purusha, naishkarmya , 
and leaving Prakriti to do her works, we attain supremely 
beyond to the status of the divine Mastery which is able to 
do all works and yet be bound by none. The idea of the 
Purushottama, Krishna, is therefore the key. Without it 
the withdrawal from the lower nature to the Brahmic 
condition leads necessarily to inaction of the liberated 
man, his indifference to the works of the world ; with it 
the same withdrawal becomes a step by which the works 
of the world are taken up in the spirit, with the nature 
and in the freedom of the Divine. See the silent Brah- 
man as the goal and the world with all its activities has 
to be forsaken ; see God, the Divine, the Purushottama 
as the goal and the world with all its activities is conquer- 
ed and possessed in a divine transcendence of the world. 
It becomes instead of a prison-house the opulent king- 
dom, rdjvam samriddham, which we have conquered 
by slaying the limitation of the ego and overcoming the 
bondage of our desires and our limiting individualistic 
possession and enjoyment. The liberated soul becomes 
sivardt samrdt, self-ruler and emperor. 

The works of sacrifice are thus a means of liberation 
and absolute spiritual perfection, sanisiddhi. So Janaka 
and other great Karinavogins of the mighty ancient Yoga 
attained to perfection, by equal and desireless works done 
as a sacrifice without egoistic aim or attachment, — ; 
kanmmaiva hi samsiddhim dsthitu janakcidayah. So too > 
and with the same desirelessness, after liberation and 
perfection, works have to be continued in a large divine 
spirit, with the calm high nature of a spiritual royaltv. 
“Thou shouldst do works regarding also the holding 
together of th; peoples, lokasaiigraham cvdpi sainpayvan 
kartum arhasi. Whatsoever the Best doeth, that the lov^r 
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kind of man puts into practice;' the standard he creates, 
the people follows. O son of Pritha, I have no work 
that I need to do in all the three worlds, I have nothing 
that 1 have not gained and have yet to gain, and 1 abide 
verily in the paths of action,” varta era clia kannani , — 
eva implying, I abide in it and do not leave it as the 
Sannyasm thinks himself bound to abandon works. “ For 
if I did not abide sleeplesslv in the paths of action, men 
follow in everv way my path, these peoples would sink 
to destruction if I did not works and I should be the crea- 
tor of confusion and slay these creatures. As those who 
know not act with attachment to the action, he who knows 
should act without attachment, having for his motive to 
hold together the peoples. He should not create a division 
of their understanding in the ignorant who are attached 
to their works; he should set them to all actions doing 
them himself with knowledge and in Yoga.” There are 
few more important passages in the Gita than these seven 
striking couplets. 

But let us clearly understand that they must not be 
interpreted, as the modern pragmatic tendency concerned 
much more with the present affairs of the world than 
with any high and far-off spiritual possibility seeks to inter- 
pret them, as no more than a philosophical and religious 
justification of social service, patriotic, cosmopolitan and 
humanitarian effort and attachment to the hundred 
eager social schemes and dreams which attract the modern 
intellect. It is not the rule of a large moral and in- 
tellectual altruism which is here announced, but that 
of a spiritual unity with God and with this world of beings 
who dwell in him and in whom he dwells. It is not an 
injunction to subordinate the individual to society and 
humanity or immolate egoism on the altar of the human 
collectivity, but to fulfil the individual in God and to 
sacrifice the ego on the one true altar of the all-embracing 
Divinity. The Gita moves on ft plane of ideas and ex- 
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periences higher than those ot the modern mind which is 
at the stage indeed of a struggle to shake off the coils of 
egoism, hut is still mundane in its outlook and intellectu- 
al and moral rather than spiritual in its temperament. 
Patriotism, cosmopolitanism, service of society, collec- 
tivism, humanitarianism, the ideal or religion of humanity 
are admirable aids towards our escape from our primary 
condition of individual, family, social, national egoism 
into a secondary stage in which the individual realises, as 
far as it can he done on the intellectual, moral and 
emotional level, — on that level he cannot do it entirely in 
the right and perfect way, the way of the integral truth of 
his being, — the oneness of his existence with the existence 
of other beings. But the thought of the Gita reaches 
beyond to a tertiary' condition of our developing self-cons- 
ciousness towards which the secondary is only a partial 
stage of advance. 

The Indian social tendency has been to subordinate 
the individual to the claims of society, but Indian reli- 
gious thought and spiritual seeking have been always 
loftily individualistic in their aims. An Indian system of 
thought like the Gita’s cannot possibly fail to put first the 
development of the individual, the highest need of the in- 
dividual, his claim to discover and exercise his largest 
spiritual freedom, greatness, splendour, royalty, — his 
aim to develop into the illumined seer and king in the 
spiritual sense of seerdom and kingship, which was the 
first great charter of the ideal humanity promulgated by 
the ancient Vedic sages. To exceed himself was their 
goal for the individual, not by losing all his personal 
aims in the aims of an organised human society, but by 
enlarging, heightening, aggrandizing himself into the cons- 
ciousness of the Godhead. The rule given here by the 
Gita is the rule for the master man, the superman, the 
divinised human being, the Best, not in the sense of any 
Nietzschean, any onesided and lopsided, any Olympian, 
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Apollinian or Dionysian, any angelic or demoniac super- 
manhood, but in that of the man whose whole personality 
has been offered up into the being, nature and conscious- 
ness of the one transcendent and universal Divinity. 

To exalt oneself out of the lower imperfect Prakriti, 
traigunyainay? M/iya, into unity with the divine being, 
consciousness and nature,* madbhavatu dgattlh, is the 
object of the Yoga. But when this object is fulfilled, when 
the man is in the Brahmic status and sees no longer with 
the false egoistic vision himself and the world, but sees 
all beings in the Self, in God and the Self in all beings, 
God in all beings, what shall be the action, — since action 
there still is, which results from that seeing, and what 
shall be the cosmic or individual motive of all his works ? 
It is the question of Arjuna.t but answered from a stand- 
point other than that from which Arjuna had put it. The 
motive cannot be personal desire on the intellectual, 
moral, emotional level, for that has been abandoned, — • 
even the moral motive has been abandoned since the 
liberated man has passed beyond the lower distinction of 
sin and virtue, lives in a glorified purity beyond good and 
evil. It cannot be the spiritual call to his perfect self- 
development by means of disinterested Works, for the call 
has been answered, the development is perfect and fulfil- 
led. His motive of action can only be the holding to- 
gether of the peoples, chikirshnr lokasnngraham. This great 
march of the peoples towards a far-off divine ideal has 
to be held together, prevented from falling into the bewil- 
derment, confusion and utter discord of the understanding 
which would lead to dissolution and destruction and to 
which the world moving forward in the night or dark twi- 
light of ignorance would be too easily prone if it were not 
held together, conducted, kept to the great lines of its disci- 

* S&yuja , s&lokya and s&dharmya. Sadharmya is becoming of one 
law of being and action wioh the Divi,ne. 

f Kim prabhisheta kimisUa vrajeta him. 
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pline by the illumination, by the strength, by the rule and 
example, by the visible standard and the invisible influ- 
ence of its Best. The best, the individuals who are in ad- 
vance of the general line and above the general level of 
the collectivity, are the natural leaders of mankind, for it 
is they who can point to the race both the way they must 
follow and the standard or ideal they have to keep to or 
to attain. But the divinised man is the Best in no ordinary 
sense of the word and his influence, his example must 
have a power which that of no ordinarilv superior man 
can exercise. What example then shall he give ? What 
rule or standard shall be uphold ? 

In order to indicate more perfectly his meaning, the 
divine Teacher, the Avatar gives his own example, his 
own standard to Arjuna. “ I abide in the path of action,” 
he seems to say, “ the path that all men follow ; thou too 
must abide in action. In the way 1 act, in that way thou 
too must act. I am above the necessity of works, for I 
have nothing to gain by them ; I am the Divine who 
possess all things and all beings in the world and myself 
beyond the world as well as in it and I do not depend 
upon anything or any one in all the three worlds for any 
object ; yet I act. This too must be thv manner and spirit 
of working. I, the Divine, am the rule and the standard ; 
it is I who make the path in which men tread ; I am the 
way and the goal. But I do all this largely, universally, 
visibly in part, but far more invisibly ; and men do not 
really know the way of my workings. Thou when thou 
knowest and seest, when thou hast become the divin- 
ised man, must be the individual power of God, the hu- 
man yet divine example, even as I am in my avatars. 
Most men dwell in the ignorance, the God-seer dwells in 
the knowledge but let him not confuse the minds of 
men by a dangerous example, rejecting in his superiority 
the works of the world ; let him not cut short the thread 
of action before it is spun out, let him not perplex and 



78 


ARYA 


It 




falsify the stages and gradations of the ways I have hewn. 
The whole range of human action has been decreed hv 
me with a view to the progress of man from the lower to 
the higher nature, from the apparent undivine to the con- 
scious Divine. The whole range of human works must 
be that in which the God-knower shall move. All indivi- 
dual, all social action, all the works of the intellect, 
the heart and the body are still his, not any longer for 
his own separate sake, but for the sake of God in the 
world, of God in all beings and that all those beings may 
move forward, as he has moved, by the path of works to- 
wards the discover}’ of the Divine in themselves. Out- 
wardly his actions may not seem to differ essentially from 
theirs ; battle and rule as well as teaching and thought, 
all the various commerce of man with man may fall in 
his range ; but the spirit in which he does them, must be 
very different, and it is that spirit which by its influence 
shall be the great attraction drawing men upwards to his 
own level, the great lever lifting the mass of men higher 
in their ascent.” 

This giving of the example of God himself to the 
' liberated man is profoundly significant ; for it reveals the 
whole basis of the Gita’s philosophy of divine works. The 
liberated man is he who has exalted himself into the 
divine nature and according to that divine nature must be 
his actions. But what is the divine nature ? It is not that 
of the Akshara, the immobile, inactive, impersonal self ; 
for that by itself would lead the liberated man to action- 
less immobility. It is not that of the Kshara, the multi- 
tudinous, the personal, the Purusha self-subjected to 
Prakriti ; for that by itself would lead him back into sub- 
jection to his personality and to the lower nature and its 
qualities. It is the nature of the Purushottama who holds 
both these together and by his supreme divinity recon- 
ciles them iii a divine reconciliation which is the highest 
secret of his being, rahasyam hyetad ultamnin. He is 
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not the doer of works in the personal sense of our action 
involved in Prakriti, for God works through his power, 
conscious nature, effective force, — Shakti, Mava, Prakri- 
ti, — hut yet above it, not involved in it, not subject to 
it, not unable to lift himself beyond the laws, workings, 
habits of action it creates, not affected or bound by them, 
not unable to distinguish himself, as we are unable, from 
the workings of life, mind and body. He is the doer of 
works who act not, kartdmm akartaram. “ Know me ” 
says Krishna “ for the doer of this (the fourfold law of 
human workings) who am yet the imperishable non-doer. 
Works fix not themselves on me (11a limpanti), nor have 
I desire for the fruits of action.” But neither is he the 
inactive, impassive, unpuissant Witness and nothing else ; 
for it is he who works in the steps and measures of his 
power ; every movement of it, every particle of the world 
of beings it forms is instinct with his presence, full of his 
consciousness, impelled by his will, shaped by his know- 
ledge. 

He is, besides, the Supreme without qualities who is 
possessed of all qualities, nirgimo ginii* He is not bound 
by any mode of nature or action, nor consists, as our per- 
sonality consists, of a sum of qualities, modes of nature, 
characteristic operations of the mental, moral, emotional, 
vital, physical being, but is the source of all modes and 
qualities, capable of developing any he wills in whatever 
way and to whatever degree he wills ; he is the infinite 
being of which they are ways of becoming, the immea- 
surable quantity and unbound ineffable of which thev 
are measures, numbers and figures, which they seem to 
rhythmise and arithmise in the standards of the universe. 
Yet neither is he merely an impersonal indeterminate, nor 
a mere stuff of conscious existence for all determinations 
and personalisings to draw upon for their material, but a 


U pa* i shad . 



supreme Being, the one original conscious Existent, the 
perfect Personality capable of all relations even to the 
most human, concrete and intimate ; for he is friend, 
comrade, lover, playmate, guide, teacher, master, minis- 
trant of knowledge or ministrant of joy, yet in all rela- 
tions unbound, free and absolute. This too the divinised 
man becomes in the measure of his attainment, imper- 
sonal in his personality, unbound by quality or action 
even when maintaining the most personal and intimate 
relations with men, unbound by any dharma even when 
following in appearance this or that dharma. Neither the 
dynamism of the kinetic man, nor the actionless light of 
the ascetic or quietist, neither the vehement personality 
of the man of action nor the indifferent impersonality of 
the philosophic sage is the complete divine ideal. These 
are the two conflicting standards of the man of this world 
and the ascetic or the quietist philosopher, one immersed 
in the action of the Kshara, the other striving to dwell 
entirely in {he peace of the Akshara ; but the complete 
divine ideal proceeds from the nature of the Purushotta- 
ma which transcends this conflict and reconciles all 
divine possibilities. 

The kinetic man is not satisfied with any ideal which 
does not depend upon the fulfilment of this cosmic nature, 
this play of the three qualities of that nature, this human 
activity of mind and heart and body. The highest fulfil- 
ment of that activity, he might say, is my idea of human 
perfection, of the divine possibility in man ; some ideal 
that satisfies the intellect, the heart, the moral being, some 
ideal of our human nature in its action can alone satisfy 
the human being ; he must have something that he can 
seek in the workings of his mind and life and body. For 
that is his nature, his dharma, and how can he be fulfilled 
in something outside his nature ? for to his nature each 
being is bound and within it he must seek for his per- 
fection. According to our human nature must be our 
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human perfection ; and each man must strive for it ac- 
cording to the line of his personality, his sivadhnrma , 
but in life, in action, not outside life and action. Yes, 
there is a truth in that, replies the Gita ; the fulfilment of 
God in man, the play of the Divine in life is part of the 
ideal perfection. But if you seek it only in the external, 
in life, in the principle of action, you will never find it ; 
for you will not only act according to your nature, but 
you will be eternally subject to its modes, its dualities of 
liking and dislike, pain and pleasure and especially to the 
rajasic mode with its principle of desire and its snare of 
wrath and grief and longing, — the restless, all-devouring 
principle of desire, the insatiable fire which besieges your 
worldly action, the eternal enemy of knowledge by which 
it is covered over here in your nature as is a fire by smoke 
or a mirror by dust and which your must slay in order 
to live in the calm, clear, luminous truth of the spirit. 
The senses, mind and intellect are the seat of this eternal 
cause of imperfection and yet it is within this sense, mind 
and intellect, this play of the lower nature that you would 
limit your search for perfection ! The effort is vain. The 
kinetic side of your nature must first seek to add to itself 
the quietistic ; you must uplift yourself beyond this lower 
nature to that which is above the three gunas, that which 
is founded in the highest principle, in the soul. Only when 
you have attained to peace of soul, can you become capa- 
ble of a free and divine action. 

The quietist, the ascetic on the other hand cannot 
see any possibility of perfection into which life and action 
enter. Are they not the very seat of bondage and imper- 
fection ? Is not all action imperfect in its nature, like a 
fire that must produce smoke, is not the principle of 
action itself rajasic, the father of desire, a cause that 
must have its effect of obscuration of. knowledge, its 
round of longing and success and failure, its oscillations 
of joy and grief, its duality of virtue and sin ? God may 



82 “arya” 


be in the world, but he is not of the world ; he is a God 
of renunciation and not the Master or cause of our works; 
the master of our works is desire and the cause of works 
is ignorance. If the world, the Kshara is in a sense a 
manifestation or a liln of the Divine, it is an imperfect play 
with the ignorance of Nature, an obscuration rather than 
a manifestation. That is evident from our very first 
glance at the nature of the world and the fullest ex- 
perience of the world teaches us always the same truth ; 
it is a wheel of the ignorance binding the soul to con- 
tinual birth by the impulse of desire and action until at 
last that is exhausted or cast away. Not only desire, but 
action also must be flung away ; seated in the silent self 
the soul will then pass away into the motionless, action- 
less, imperturbable, absolute Brahman. To this objection 
of the impersonalising quietist the Gita is at more pains 
to answer than to that of the man of the world, the 
kinetic individual. For this quietism, having hold of a 
higher and more powerful truth which is yet not the 
whole or the highest truth, its promulgation as the 
universal, complete, highest ideal of human life is likely 
to be more confusing and disastrous to the advance of 
the human race towards its goal than the error of an 
exclusive kinetism. A strong onesided truth, when set 
forth as the whole truth, creates a strong light but also a 
strong confusion ; for the very strength of the element 
of truth increases the strength of the element of error. 
The error of the kinetic ideal can only prolong the 
ignorance and retard the human advance bv setting it in 
search of perfection where perfection cannot be found ; 
but the error of the qujetistic ideal contains in itself the 
very principle of world-destruction. Were I to act upon 
it, saysl Krishna, I should destroy the peoples and be the 
author of confusion; and though the error of an individu- 
al human being, even though a nearly divine man, can- 
not destroy the whole race, it may produce a widespread 
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confusion which may he in its nature destructive of the 
principle of human life and disturbing to the settled line 
of its advance. 

Therefore the quietistic tendency in man must be 
got to recognise its own incompleteness and admit on an 
equality with itself the truth which, lies behind the kinetic 
tendency, — the fulfilment of God in man and the pre- 
sence of the Divine in all the action of the human race. 
God is there not onlv in the silence, but in the action ; 
the quietism of the impassive soul unaffected hv Nature 
and the kinetism of the soul giving itself to nature so that 
the great world-sacrifice, the Purusha-Yajna, may be 
effected, are not a reality and a falsehood in perpetual 
struggle nor yet two hostile realities, one superior, the 
other inferior, each fatal to the other ; they are the dou- 
ble term of the divine manifestation. The Akshara is not the 
whole key of their fulfilment, not the highest secret ; their 
fulfilment, their reconciliation is in the Purushottama 
represented here by Krishna, at once supreme Being, Lord 
of the worlds and Avatar. The divinised man entering 
into his divine nature will act even as he acts ; he will 
not give himself up to inaction. The Divine is at work in 
man in the ignorance and at work in man in the know- 
ledge. To know Him is our soul’s highest welfare and 
the condition of its perfection, but to know and realise 
Him as a transcendent peace and silence is not all ; the 
secret that has to be learned is at once the secret of the 
eternal and unborn Divine and the secret of the divine 
birth and works, jamita karma dm me tliryam. The action 
which proceeds from that knowledge, will be free from 
all bondage ; “ he who so knoweth me ” says the Teach- 
er, “ is not bound by works.” If the escape from the 
obligation of works and desire and from the wheel of 
rebirth is the aim and the ideal, then this knowledge is 
the true, the broad way of escape ; for, says the Gita, “ he 
who knows in its right principles my divine birth and# 
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works, comes when he leaves his body, not to rebirth, 
but to Me, O Arjuna." Through the knowledge and pos- 
session of the divine birth he comes to the unborn and 
imperishable Divine who is the Self of all beings, ajo 
avyava atind ; through the knowledge and possession of 
divine works, he comes to the Master of works, the Lord 
of all beings, bhiltuiniin ifuuira. In that unborn being he 
lives and he works in that universal Master} - . 
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CHAPTER XXXIV 
VI J NAN A OR GNOSIS 

F'or the perfect self-transcendence we have to draw 
up, the Upanishad has said, our mental conscious-being 
into the knowledge-self and to dwell in the divine know- 
ledge by change into the knowledge-soul, the vijnana- 
maya Pmusha. Seated on that level of the Vedic hill of 
ascent we shall be in quite a different plane of being from 
this material, this vital, this mental soul and nature of 
things which is our present view and experience of our 
soul-life and of the world. We shall be born into a new 
soul-status and put on a new nature ; for according to the 
status of the soul is the status of the Prakriti. As the con- 
scious-soul rises to a higher level of being, the nature 
also is elevated into a superior working, a wider con- 
sciousness, a vaster force, an intenser and purer joy of 
existence ; but the transition from the mind-self to the 
knowledge-self is the great and the decisive transition in 
the Vedic Yoga. It is the shaking otf of the last hold of 
the cosmic ignorance on our nature and its firm found- 
ation in the infinite Truth of things. So long as we are 
in the triple formula of mind, life and body, our nature 
works upon the basis of the ignorance even when 
the soul reflects the knowledge ; for though the soul 
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reflects the knowledge in consciousness, it is unable to 
mobilise it rightly in force of action. The truth in its 
action may greatly increase, but it is pursued by a limita- 
tion, condemned to a divisibility which prevents it from 
working integrally in the power and knowledge of the 
infinite ; its power may be immense compared with ordi- 
nary powers, but it is still subject to incapacity and there 
is no perfect correspondence between the force of the 
effective will and the light of the idea which inspires it ; 
the light of the infinite Presence may be there in status, 
but the dynamis of the operations of our nature still be- 
longs to the lower Prakriti and its triple modes of work<- 
ing. But -the rijiuina or gnosis is the very working df 
the infinite and divine nature ; it is the divine knowledge 
one with the divine will in the delight of spontaneous and 
luminous self-fulfilment. By the gnosis, then, we change 
our human into a divine nature. 

What then is this gnosis and how can we describe 
it ? There are in the ordinary philosophical notions of 
the term vijndna two opposite errors which disfigure two 
opposite sides of the truth with regard to the gnosis. In 
one vijndna is used as synonymous with the bnddhi and 
the Indian term bitddhi as synonymous with the reason 
or discerning intellect. The classifications which accept 
this significance, pass at once from a plane of pure intel- 
lect to a plane of pure spirit ; they recognise no inter- 
mediate power, no diviner action of knowledge than the 
pure reason. In the other error it is supposed that vijndna 
is the consciousness which gives us the knowledge of the 
Infinite free from all ideation or with ideation pack- 
ed into one essence of thought, lost in the single and in- 
variable idea of the One, the chaitiinyaghana of the Upa- 
nishad. But the gnosis, the vijndna is not only this 
concentrated consciousness of the infinite Being, it is also 
the infinite knowledge of the play of the Infinite ; it 
contains, all ideation in itself though it is not limited by 
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ideation. This ideation, however, is not in its character 
intellectual ideation, not what we call the reason ; for that 
is mental in its methods, mental in its basis, mental in its 
acquisitions, hut the ideation of the gnosis is supramen- 
tal in its methods, its basis, its yield of thought-light. There 
is a relatioii, even a sort of broken identity between the 
two forms) of thought, one indeed proceeds from the 
other ; but they act on different planes and reverse each 
other’s process. Even the purest reason, the most lumi- 
nous rational intellectuality is not the gnosis. 

Reason or intellect is only the lower bmidhi, depen- 
dent for its action on the percepts of the sense-mind and 
the concepts of the mental intelligence. There is, indeed, 
a higher form of the buddhi, often called the intuitive 
mind or intuitive reason, which bv its intuitions, inspi- 
rations, swift revelatory vision, luminous insight and 
discrimination seems to do the work of the reason with 
a higher power, a swifter action, a self-light of the truth 
which does not depend upon the sense-mind or its per- 
cepts and proceeds not bv intelligent, but bv visional 
concepts. This real intuition must be distinguished from 
another power of the reason which is sometimes confus- 
ed with it, its power of reaching its conclusion by a 
bound and not by the ordinary steps of the logical mind. 
The logical reason proceeds step by step trying the sure- 
ness of each step like a man walking over unsure ground 
and testing by the touch of his foot each pace of spil that 
he perceives with his eye. This other process of the reason 
is a process of rapid insight or swift discernment which 
proceeds by a stride or leap, like a man leaping from one 
sure spot to another 'point of sure footing ; he sees the 
space he covers in one compact and flashing view, but 
he does not distinguish or measure either by eye or touch 
its successions, features and circumstances. 

This process has something of the sense of power of 
the intuition, something of its velocity, some appearance 
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of its light and certainty, and we are apt to mistake it for 
the intuition. It is often thought that the intuition is 
nothing more than this rapid process in which the whole 
action of the logical mind is swiftly done or done half- 
consciously or subconsciously, hut not at first deliberately 
worked out in its reasoned method. In its nature, how- 
ever, this proceeding is quite different from the intuition ; 
the power of its leap may end in a stumble, its swiftness 
may betray, its certainty is often an error. The validity 
of its conclusion must always depend on a subsequent 
verification by the evidence of the sense-perceptions or a 
rational linking of intelligent conceptions. But the in- 
tuition carries in itself its own guarantee of truth ; it is 
sure and infallible within its limits, so long as it is pure 
intuition and does not admit into itself any mixture of 
sense-error or intellectual ideation, ; it may be verified by 
the reason or the sense-perception afterwards, but its 
truth does not depend on that verification. If the reason 
depending on its inferences contradicts it, it will be found 
in the end on ampler knowledge that the intuitional con- 
clusion was correct and the rational and inferential con- 
clusion mistaken. For the real intuition proceeds from 
the self-existent truth of things and by that self-existent 
truth and not by any indirect, derivatorv or dependent 
method of arriving at knowledge. 

But even the intuitive reason is not the gnosis ; it is 
only the light of the gnosis finding its way by flashes of 
illumination into the mentality. Its inspirations, revela- 
tions, intuitions, self-luminous discernings are messages 
from a higher knowledge-plane that make their way into 
our lower level of consciousness. This character of the 
intuitive mind sets a great difference between its action 
and the action of the self-contained gnosis. In the first 
place it acts by separate and limited illuminations and its 
truth is restricted to the often narrow reach or the one 
brief spot of knowledge lit up by that one lightning-flash. 
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We see the action of the instinct in animals, — an auto- 
matic intuition in that sense-mind which is all that the 
animal has to rely on, since it does not possess the hu- 
man light of the reason, — and we can observe that the 
marvellous truth of this instinct which seems so much 
surer than the reason, is limited to some particular and 
restricted utility it is intended to serve. When the mind 
of the animal tries to act beyond that restricted limit, it 
blunders in a much blinder way than the reason of man 
and has to learn with difficultv by a succession of sense- 
experiences. The mental intuition of the human being is 
a visional, not a sense intuition ; it illumines the intelli- 
gence and not the sense-mind ; it is self-conscious and 
luminous, not a half subconscious blind light ; it is self- 
acting, but not mechanically automatic. But still it is 
restricted like the instinct, restricted to a particular pur- 
pose of will or knowledge, as is the instinct to a particular 
purpose of life utility. When the intelligence tries to 
make use of. it, to apply it, to add to it, it builds round it 
in its own characteristic fashion a mass of mixed truth 
and eiTor ; it may even, by foisting an element of sense- 
error and conceptual error into the substance of the intui- 
tion or coating it up in error, not merely deflect but de- 
form its truth and convert it into a falsehood. At the 
best therefore the intuition gives us only a limited, though 
an intense light ; at the worst, by our misuse of it, it may 
lead us into perplexities and confusions which the less 
ambitious intellectual reason avoids by remaining satis- 
fied with its own safe and plodding method, — safe for 
the inferior purposes of the reason, though never a guide 
to the inner truth of things. 

It is possible to cultivate and extend the use of the 
intuitive mind in proportion as we rely less predominantly 
upon the intellectual reason. We may train our mentality 
not, as it does now, to seize upon every separate flash of 
intuitive illumination and then precipitate our thought at 
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once into a crystallising intellectual action around it, but to 
think in a stream of successive and connected intuitions. 
We shall be successful in proportion as we purify the 
intelligence itself and reduce in it the element of material 
thought enslaved to the external appearances of things, of 
vital thought enslaved to the wishes, desires, impulses of 
the being and of intellectual thought enslaved to our pre- 
ferred, alreadv settled or congenial ideas, conceptions, opi- 
nions, operations of intelligence and replace them by an 
intuitive sense or insight into appearances, an intuitive 
will, an intuitive ideation. This is difficult enough for our 
consciousness which is naturally bound by the triple cord 
of mentality, vitality, corporeality, — the upper, middle and 
lower cord in the Vedic parable of the soul's bondage to 
the mixed truth and falsehood of appearances by which 
Cunahyepa was hound to the post of sacrifice. 

But even if it were perfectly accomplished, still the 
intuitive mentality would not be the gnosis ; it would only 
be its reflection. The difference, difficult enough to define 
except bv symbols, may lie expressed by taking the Vedic 
image in which the Sun represents the gnosis and the sky, 
inid-air and earth the mentality, vitality, corporeality of 
man. Living on the earth, climbing into the mid-air or 
even winging in the sky, the mental being, the manomaya 
Purusha, would still live in the rays of the sun and not 
in its bodilv light : and he would see things as reflected in 
his organ of vision, deformed by its faults or limited in 
their truth bv its restrictions. But the vijnananUiyn 
Purusha lives in the Sun itself, in the very body and 
blaze of the true light;* he would know it self-luminouslv 
as his own being and he would see besides all that dwells 
in the rays of the sun, see the whole truth of the lower 
triplicitv and each thing that is in it. He would see it not 
by reflection in a mental organ of vision, but with the 


So the Sun is called in the Veda, ritam jvotik. 
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Sun of gnosis itself as his eye, — the Sun, says the Veda, 
is the eye of the gods. The mental being, even in the 
intuitive mind, can perceive the truth only by reflection 
and subject to the restrictions and inferior capacity of the 
mental vision ; the vijndnamaya would see it by the gnosis 
itself, from the very centre and outwelling fount of the 
truth, in its very form and by its own spontaneous and 
self-illumining process. For the rijudna is the direct 
and divine as opposed to the indirect and human know- 
ledge. 

The nature of the gnosis can only be indicated in- 
tellectually by contrasting it with the nature of the intel- 
lectual mentality, and even then in phrases which do 
not illuminate unless aided by some amount of actual 
experience, — for what language forged by the reason 
can really express the suprarational ? The mental reason 
proceeds from ignorance to truth, the gnosis has in itself 
the direct and immediate vision of the truth. The reason 
starts with appearances and labours, never or seldom 
losing at least a partial dependence on appearances, to 
arrive at the truth behind them ; the gnosis starts from 
the truth and shows the appearances in the light of the 
truth. The reason proceeds by inference, it concludes;' 
the gnosis proceeds by vision, — it sees and knows. As 
the physical eye sees and grasps the appearance of objects, 
so the gnosis sees and grasps the truth of things ; and 
where the physical sense gets into relation with objects bv 
contact, the gnosis gets into identity with things bv one- 
ness. Thus it is able to know all things as a man knows 
his own existence, directly. To the reason only what the 
senses give is direct knowledge, pratyaksha, the rest of 
truth is arrived at indirectly ; to the gnosis all its truth is 
direct knowledge, pratyaksha. Therefore the truth gained 
by the intellect is an acquisition over which there hangs 
always a certain shadow of doubt, an incompleteness, a 
surrounding penumbra of night and ignorance or half- 
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knowledge, a possibility of alteration or annullation by 
farther knowledge. The truth of the gnosis is free from 
doubt, self-evident, self-existent. 

The reason has as its first instrument observation gene- 
ral, analytical, synthetic ; it aids itself by comparison, 
contrast and analog}- ; it proceeds from experience to in- 
direct knowledge by logical processes of inference, by 
deduction, by induction ; it rests upon memory, reaches 
out beyond itself by imagination, secures itself by judg- 
ment ; all is a process of groping and seeking. The gnosis 
does not seek, it possesses ; or if it has to enlighten, it 
does not even then seek, but reveals. In a consciousness 
rising from intelligence towards gnosis, imagination 
would be progressively replaced by truth-inspiration, 
judgment by a self-luminous discerning, the logical 
process from reasoning to conclusion by a swift intuitive 
proceeding which sees the conclusion or fact at once 
and all the evidence by which we arrive at it not as its evi- 
dence, but as its circumstances and relations seen in one 
comprehensive view ; observation would be replaced by 
vision not merely of the thing, but its truth, and our 
uncertain memory by luminous possession of knowledge 
'not as a store of acquisition, but as a thing always con- 
tained in one’s own consciousness. 

For while the reason proceeds from moment to 
moment of time losing and acquiring and losing again 
and acquiring again, the gnosis possesses time in one view 
and links past, present and future in their indivisible con- 
nections. The gnosis starts from the totality and sees 
parts, groups and details only in relation to the totality, 
while the mental reason cannot really see the totality at 
all and does not know fully anv whole except by starting 
from an analysis and synthesis of its parts, masses and 
details ; otherwise its whole-view is always a vague or im- 
perfect or a confused view. The reason deals with pro- 
cesses and properties and tries in vain to form by them 
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an idea of the thing in itself ; the gnosis sees the thing in 
itself, its original and eternal nature and its processes and 
properties only as a self-expression of its nature. The 
reason dwells in the diversity and deals with thing sepa- 
rately and treats each as a separate existence, as it deals 
with sections of Time and divisions of Space ; it sees 
unitv only in a sum or by elimination of diversity or as a 
general conception : the gnosis dwells in the unity and 
starts from the unity and it sees diversities only of a 
unity, it does not recognise any real division nor treat 
things sephratelv as if they were independent of their real 
and original unity. The reason deals with the finite and 
is helpless before the infinite which it can conceive of 
readily only as an indefinite extension in which the finite 
acts ; it can with difficulty conceive and cannot at all 
grasp the infinite in itself ; but the gnosis lives in the 
infinite, starts always from the infinite and knows finite 
things only in their relation to the infinite and in the 
sense of the infinite. 

If we would describe the gnosis, not thus imperfectly 
as it is in contrast with the reason, but as it is in itself, 
we can hardly speak of it except in figures and symbols, 
We must remember that the vijn&iumiaya level is not the 
supreme plane of our consciousness, but a middle or link 
plane interposed between the triune glory of the utter 
Spirit, the infinite existence, consciousness and bliss, and 
our lower triple being. Sachchidananda gathers up the 
light of his existence into the gnosis and pours it out as 
the divine knowledge, will and joy of being upon the 
soul, as if infinite light were gathered up into the compact 
orb of the sun and poured upon all that depends upon 
the sun. The gnosis is not only light but force, it is crea- 
tive knowledge, self-effective truth of the divine Idea. 
This idea is not creative imagination, not something that 
creates in a void, but truth-light full of truth-force ; it 
brings out what is latent in its being, it does not create 
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a fiction that never was in being. As is the Idea, so is its 
ideation ; the ideation of the gnosis is radiating light- 
stuff of the consciousness of being, each ray a truth ; its 
will is a conscious force throwing the consciousness and 
substance of being into infallible forms which embody 
the idea and work it out spontaneously and rightly ac- 
cording to its nature. Because of this creative force of 
the divine Idea, the Sun, the lord and symbol of the 
gnosis, is described in the Veda as the Light which is the 
father of-all things, Surya Savitri, the Wisdom-Luminous 
who is the bringer-out into being. Its creation is inspired 
by the Ananda, the divine delight, — it is full of the jov 
of its own truth and power in the creating ; therefore the 
world of the gnokis is the ritam and the bluidnim, the 
true and the happy creation, since all in it shares in its 
perfect joy. Divine knowledge, divine will and divine bliss 
received, concentrated, thrown out in action of knowledge, 
will and delight is the nature or Prakriti of the soul in 
vijnana. 

Thus there are three powers of the vijiuina. It knows 
and receives the infinite being, consciousness and bliss 
into itself and in its highest height it is the knowledge of 
infinite Sachchidananda ; it concentrates all into the dense 
luminous consciousness, cliaitimyagluuia or cliidylinua, 
the seed-state of the divine consciousness in which all 
the principles of the divine being, all the truths of the 
divine conscious-idea and nature are contained ; It brings 
or looses it out by effective ideation of the divine know- 
ledge, will-force and delight into a universal harmony or 
rhythm of being. The mental Purusha rising into the 
vijndniwuiya will therefore ascend into these three pow- 
ers, turning by conversion into the powers of the gnosis 
its mental ideation into that of the divine knowledge, 
will-force and delight, turning its conscious stuff of men- 
tal nature and being into the chidghaiia or dense self- 
luminous consciousness from which the ideation proceeds, 
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turning its conscious self into a vijiidna self or Truth-self 
of infinite Sachchidananda ; from that the whole vijnana- 
iiuivu nature and activity proceed. These three move- 
ments are described in the Isha Upanishad as vxiiha, the 
marshalling of the rays of the Sun of gnosis in the order 
of the Truth-consciousness, samuha, the gathering to- 
gether of the rays into the body of the Sun of gnosis, and 
the vision of that Sun's fairest form of all in which the 
soul possesses its infinite oneness with the supreme 
Purusha,* crying So Ahniii. God above and the soul 
dwelling in and one with the Divine, — the infinite power 
and truth of the Divine concentrated in the luminous 
nature of the soul’s being, — the radiating activitv of the 
divine knowledge, will and joy perfect in the natural 
action of its Prakriti, — this is the experience of the soul 
in gnosis. 


* Surya rarmtn vutiho samtiha tejo yat te kalv&natamam rfipam tat te 
par t yami yo ’s&u asau purushah so * ham asmi. The Veda describes the 
vijndna plane as' ritam. sat yam br ihot* the Right, Truth, Vast, the 
same triple idea differently expressed. Ritam is the action of the di- 
vine knowledge, will and joy in the order of the truth, satyam the truth 
of being which so acrs, bri'hat the infinity of Sachchidananda one of 
wh ; ch they proceed and in which they are founded. 
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The Eternal Wisdom 


THE PRACTICE OF THE TRUTH 
SIMPLICITY: MODESTY 

1 Let not therefore the wise man glory in his wisdom, 
neither let the mighty man glory in his might, let 
not the rich man glory in his riches. 

2 A man’s pride shall bring him low, but honour 

3 shall uphold the humble in spirit. — Pride goeth be- 
fore destruction, but before honour is humility. — 

4 Whosoever exalteth himself shall be abased, and he 
that humbleth himself shall be exalted. 

If you give to a man all riches and all might and 
he looks upon himself with the same humility as be- 
fore, then that man far surpasses other human beings. 

6 All the splendour of outward greatness has no 
lustre for men who are in search of the Spirit. The 
greatness of men of the Spirit is obnoxious to the 
rich, the kings, the conquerors and all the men of 

7 the flesh. — Such are they who have not acquired self- 
knowledge, men who vaunt their science, are proud 
of their wisdom, vain of their -riches. 


1 ) Jeremiah IX. 2H.— 2 ) Proverbs XXIX. 23.-3) id XVI. 18: 
XVII. 12. — 4 ) Luke XIV. 1 1. — 5) Meug-tse. — It ) Pascal : Pensees. — 
7) Ramakrishna. 
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8 Man is good when he raises very high his divine 
and spiritual “ I ”, but frightful when he wishes to 
exalt above men his fleshly “I” vain, ambitious and 
exclusive. 

* 

* * 

9 All other vanities can be gradually extinguished, 
but the vanity of the saint in his saintliness is diffi- 

10 cult indeed to banish. — This is a great fault in men, to 

11 love to be the models of others. — To be a man of 
worth and not to try to look like one is the true way 
to glory'. 

12 The supreme virtue does not consider itself a 
virtue and that is why it is virtue : the inferior posi- 
tively believes itself to be virtue and that is why it is 

13 not virtue. — Men of superior virtue practise it with- 
out thinking of it ; those of inferior virtue go about 

14 it with intention. — The man of superior virtue is 
well pleased in the humblest situation. His heart 
loves to be deep as the abyss. 

15 The saint does good and makes not much of it. 
He accomplishes great things and is not attached to 
them. He does not wish to let his wisdom appear. — 

16 The saint does not seek to do great things; that is 
why he is able to accomplish them. 

17 When one has done great things and made a 
reputation, one should withdraw out of view. — The 

18 man who has done good does not cry it through the 

19 world. — So long as a man has a little knowledge, he 
goes everywhere reading and preaching; but when 
the perfect knowledge has been attained, one ceases 

20 from vain ostentation. — Only the man who knows that 
God lives in his soul, can be humble ; such a one is 
absolutely indifferent to what men say of him. 

8) Tolstoi. — 9) Ramakrishna. — 10) Meng-tse. 11) Socrates. — 

12) Lao-Tse : Tao-te-King. — 13) id. — 14) id. — 15) id. — 16) id. — 

17) id. — 18) Marcus Aurelius. — 19) Ramakrishna. — 20) Tolstoi. 
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2 1 Take heed that ve do not alms before men, to be 

22 seen of them. — Make no parade of your wisdom ; it 
is a vanity which costs dear to many. Let wisdom 
correct your vices, but not attack those of others. 

23 Mind not high things, but condescend to men of 

24 low estate. Be not wise in your own conceit. — I say 
to every man that is among you, not to think of him- 
self more highly than he ought to think, but to think 
soberly. 

25 Be pure, be simple and hold always a just mean. — 

26 Unite always to a great exactitude uprightness and 

27 simplicitv of heart. — Be ye wise as serpents and 
simple as doves. 

28 Be humble if thou wouldst attain to wisdom ; be 

29 humbler still if thou hast attained to it — Seest thou 
a man wise in his own conceit ? there is more hope 
of a fool than of him. 

30 Be not proud in thy riches, nor in thv strength, 

31 nor in thy wisdom. — If thou givest thvself up to the 
least pride, thou art no longer master of thyself, thou 
losest thy understanding as if thou wert drunk with 

32 wine. So long as thou livest in the bewilderment 
and seduction of pride, thou shalt abide far from the 
truth. 

33 T hou hast cleansed thy heart of soil and bled it 
dry of impure desires. But, O glorious combatant, 
thy task is not yet done. Build high the wall which 
shall* protect thy mind from pride and satisfaction at 
the thought of the great work accomplished. 

34 Oh, if the heart could become a cradle and God 
once more a child upon the earth ! 

21) Matthew VI. 1.— 22) Seneca.— 2.1) Roman* XII. 16 — 
*£• XH- -h 25) Chu-King.— 26) id.— 27) Matthew X. 16.— 

28) Book of Golden Precepts. — 2!») Proverbs XXVI. 12. 

30) Phocy tides. — 31) Farid-ud-din-attar. — 32) id. — 33) Book of 

Golden Precepts .— 34) Angelius Silesius. 



The Psychology of Social 
Development 


XIV 

Religion is the seeking after the spiritual, the supra- 
rational and therefore in this sphere the reason may well 
he an insufficient help and even feel itself, not only at 
the end but from the beginning, out of its province and 
condemned to tread either diffidently or else with a 
stumbling presumptuousness in the realm of a power and 
a light higher than its own. But in the other spheres of 
human consciousness and human activity it mav be 
thought that it has the right to the sovereign place, since 
these move on the lower plane of the rational and the 
finite or even belong to that border-land where the 
rational and the infrarational meet and the impulses and 
the instincts of man stand in need above all of the 
light and the control of the reason. In its own spheie of 
finite knowledge, science, philosophy, the useful arts its 
right, one would think, must be indisputable. But this 
does not turn out in the end to be true. Its province mav 
be larger, its powers more ample, its action more justlv 
self-confident, but in the end everywhere it finds itself 
standing between the two other powers ot our being and 
fulfilling in greater or less degree the same function of an 
intermediary. On one side it is an enlightener — not always 
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the chief enlightener — and the corrector of our life-impulses 
and first mental seekings, on the other it is only one 
minister of the veiled Spirit and a preparer of the paths 
for the coming of its rule. 

This is especially evident in the two realms which in 
the ordinary scale of our powers stand nearest to and on 
either side of the reason itself, the aesthetic and the ethi- 
cal being, the search for Beauty and the search for Good. 
Man’s seeking after beauty reaches its most intense and 
satisfying expression in the great creative arts, poetry, 
painting, sculpture, architecture, but in its full extension 
there is no activity of his nature or his life from which it 
need or ought to be excluded, — provided we understand 
beauty both in its widest and its truest sense. A complete 
and universal appreciation of beauty and the making 
entirely beautiful our whole life and being must surely be 
a necessary character of the perfect individual and the 
perfect society. But in its origin this seeking for beauty 
is not rational ; it springs from the roots of our life, it 
is an instinct and an impulse, an instinct of aesthetic 
satisfaction and an impulse of aesthetic creation and 
enjoyment. Starting from the infrarational parts of our 
being, this instinct and impulse begin with much imper- 
fection and impurity, with great crudities both in crea- 
tion and in appreciation. It is here that the reason comes 
in to distinguish, to enlighten, to correct, to point out the 
deficiencies and the crudities, to lay down laws of aesthe- 
tics and to purify our appreciation and our creation by 
improved taste and right knowledge. While we are thus 
striving to learn and correct ourselves, it may seem to be 
the true lawgiver both for the artist and the admirer and 
though not the creator of our aesthetic instinct and im- 
pulse, yet the creator in us of an aesthetic conscience and 
its vigilant judge and guide. That which was an obscure 
and erratic activity, it makes self-conscious and rationally 
discriminative in its work and enjoyment. 
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But again tiiis is entirely true only in restricted bounds 
and on a middle plane of our aesthetic seeking and acti- 
vity. Where the greatest and most powerful creation of 
beauty is accomplished and its appreciation and enjoy- 
ment rise to the highest pitch, the rational is always sur- 
passed and left behind. The creation of beauty in poetrv 
and art does not fall within the sovereignty or even with- 
in the sphere of the reason. The intellect is not the poet, 
the artist, the creator within us ; creation comes by a 
suprarational influx of light and power which must work 
always, if it is to do its best, hv vision and inspiration. 
It may use the intellect for certain of its operations, but 
in proportion as it subjects itself to the intellect, it loses 
m power and force of vision and diminishes the splen- 
dour and truth of the beauty it creates. The intellect mav 
take hold of the influx, moderate and repress the divine 
enthusiasm of creation and force it to obey the prudence 
of its dictates, but in doing so it brings down the work to 
its own inferior level, and the lowering is in proportion 
to the intellectual interference. For bv itself the intelli- 
gence can only achieve talent, though it may be a high 
and even, if sufficiently helped from above, a surpassing 
talent. Genius, the true creator, is always suprarational 
in its nature and its instrumentation even when it seems 
to be doing the work of the reason, and it is most itself, 
most exalted in its work, most sustained in the power, 
depth, height and beauty of its achievement when it is 
least touched by, least mixed with any control of the 
mere intellectuality and least often drops from its heights 
of vision and inspiration into reliance upon the always 
mechanical process of intellectual construction. Art-crea- 
tion which accepts the canons of the reason and works 
within the limits laid down by it, may he great, beautiful 
and powerful ; for genius can preserve its power even 
when it labours in shackles and refuses to put forth all its 
resources ; but when it proceeds by means of the intellect, 
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it constructs, hut docs not create. It may construct well 
and with a good and faultless workmanship, hut its suc- 
cesses formal and not of the spirit, a success of technique 
and not the embodiment of the imperishable truth of 
beauty seized in its inner reality. 

There have been periods of artistic creation, ayes ot 
reason, in which the rational and intellectual tendency 
has prevailed in poetry and art ; there have even been 
nations which in their great formative periods of art and 
literature, have set up reason and a meticulous taste as 
the sovereign powers of their aesthetic activity. At their 
best they have done work of a certain greatness, but al- 
ways of an intellectual greatness and perfection of tech- 
nique rather than achievements of an inspired and re- 
vealing beauty ; indeed their very aim has been not the 
discovery of the deeper truth of beauty, hut truth of ideas 
and truth of reason, a critical rather than a true creative 
aim. Their object has been an intellectual criticism of life 
and nature rather than a revelation of God and man and 
life and nature in the forms of artistic beauty. But great 
art is not satisfied with representing the intellectual truth 
of things, which is always their superficial or exterior 
truth ; it seeks for their deeper and original truth which 
escapes the eye of the mere sense or the mere reason, the 
soul in them, the unseen reality which is not that of their 
form and process but of their spirit. This it seizes and 
expresses by form and idea, but a significant form, which 
is not merely a faithful and just or a harmonious repro- 
duction, and a revelatory idea, not the idea which is merelv 
correct, edegantly right or fully satisfying to the reason and 
taste. Always the truth it seeks is first and foremost the 
truth of beauty, — not, again, the formal beauty alone or 
the beauty of proportion and right process which is what 
the sense and the reason seek, but the soul of beautv 
which is hidden from the ordinary eye and the ordinary 
mind and revealed in its fullness only to the unsealed 
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vision of the poet and artist in man who can seize the 
secret significances of the universal poet and artist, the 
divine creator who dwells as their soul and spirit in the 
forms he has created. 

The art-creation which lays a supreme stress on rea- 
son and taste and on perfection and purity of a technique 
constructed in obedience to the canons of reason and 
taste, claims for itself ithe name of classical art ; but the 
claim is of doubtful validity. The spirit of the real, the 
great classical art and poetry is to bring out what is uni- 
versal and subordinate individual expression to universal 
truth and beautv, just as that of romantic art and poetry 
is to bring out what is striking and individual so pow- 
erfully as to throw into the background of its creation 
the universal, on which yet all true art romantic or classi- 
cal builds and fills in its forms. In truth, all great art has 
carried in it both a classical and a romantic as well as a 
realistic element, — understanding realism in the sense of 
the prominent bringing out of the external truth of things, 
not the perverse romanticism which brings into exag- 
gerated prominence the ugly, common or morbid and 
puts that forward as the whole truth of life. The type of 
art to which a great creative work belongs is determined 
bv the prominence it gives to one element and the sub- 
dual of the others into subordination to its reigning 
spirit. But classical ai t also works by a large vision and 
inspiration, not by the process of the intellect. The lower 
kind of classical art and literature, — if classical it be and 
not rather, as it often is, pseudo-classical, intellectually’ 
imitative of the external form and process of the clas- 
sical, — may achieve work of considerable, though a 
much lesser power, but of the essentially inferior scope 
and nature to which it is condemned by its principle of 
intellectual construction. Almost always it speedily de- 
generates into the formal and academical, empty of real 
beautv, void of life and power, imprisoned in slavery to 
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forin and imagining that when a certain form has been 
followed, certain canons of construction satisfied, certain 
rhetorical rules obeyed, all has been achieved. It ceases to 
be art and becomes a cold and mechanical workmanship. 

This predominance given to reason and taste in the 
Creation and appreciation of beauty arises from a temper 
of mind which is critical rather than creative ; and in 
regard to creation it makes a capital error. All artistic 
work in order to he perfect must indeed have in the very 
act of creation the guidance of an inner power of discri- 
mination constantly selecting and rejecting in accordance 
with a principle of truth and beauty which remains al- 
ways faithful to a harmony, a proportion, an intimate re- 
lation of the form to the idea and the idea to the spirit, 
nature and inner body of the thing, of beautv which has 
been revealed to the soui and the mind, its sicurufui and 
su'abhetva ; it rejects all that is foreign, superfluous, oti- 
ose, a mere diversion distinctive and deformative, excessive 
or defective, while it selects and finds sovereignly all that 
can bring out the full truth, the utter beauty, the inmost 
power. But this discrimination is not that of the critical 
intellect, nor is the harmony, proportion, relation it ob- 
serves that which can be fixed by any set law of the cri- 
tical reason ; it exists in the very nature and truth of the 
thing itself, the creation itself, in its secret inner law of 
beauty and harmony which can he seized by vision, not by 
intellectual analysis. And the discrimination which works 
in the creator, is therefore not an intellectual self-criti- 
cism or an obedience to rules imposed on him from out- 
side by any intellectual canons, hut itself creative, intui- 
tive, apart of the vision, involved in and inseparable from 
the act of creation. It comes as part of that influx of 
pouei and light from above which by its divine enthu- 
siasm lifts the faculties into their intense suprarational 
working. \\ hen it fails, when it is betrayed by the lower 
executive instruments rational or infrarational, — and this 
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happens when these cease to he passive and insist on 
obtruding their own demands or vagaries, — the work is 
flawed and a subsequent act of self-criticism becomes 
necessary. But in correcting his work the artist who at- 
tempts to do it by rule and intellectual process, uses a 
false or at any rate an inferior method and cannot do his 
best. He has rather to call to his aid the intuitive critical 
vision and embody it in a fresh act of inspired creation 
or re-creation after bringing himself back by its means 
into harmony with the light and law of his original creat- 
ive initiation. The critical intellect has no part in the 
means of the inspired creator of beauty. 

In the appreciation of beauty it has a part, but it is 
not even there the supreme judge or lawgiver. The busi- 
ness of the intellect is to analyse the elements, parts, 
external processes, apparent principles of that which it 
studies and explain their relations and workings ; in doing 
this it instructs and enlightens the lower mentality which 
has, if left to itself, the habit of doing things or seeing 
what is done and taking all for granted without proper 
observation and fruitful understanding. But with the 
highest and deepest truth of beautv as with truth of re- 
ligion, the intellectual reason cannot seize its inner sense 
and reality, not even the inner truth of its apparent princi- 
ples and processes, unless it is aided by a higher insight 
not its own. As it cannot give a method, , process or rule 
by which beauty can or ought to be created, so also it 
cannot give to the appreciation of beauty that deeper in- 
sight which it needs ; it can only heip'to remove the dull- 
ness and vagueness of the habitual perceptions and con- 
ceptions of the lower mind which prevent it from seeing 
beauty or which give it false and crude aesthetic habits; it 
does this by giving to the mind an external idea and rule of 
the elements of the thing it has to peceive and appreciate. 
What is farther needed is the awakening of a certain visi- 
on, an insight and an intuitive response in the soul. 'Reason 
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which studies always from outside, cannot give this inner 
and more intimate contact ; it lias to aid itself by a more 
direct insight springing from the soul itself and to call at 
every step on the intuitive mind to fill up the gap of its 
own deficiencies. 

We see this in the history of the development of 
literary and artistic criticism. In its earliest stages the 
appreciation of beauty is instinctive, natural, inborn, a res- 
ponse of the aesthetic sensitiveness of the soul which does 
not attempt to give any account of itself. When the rational 
intelligence applies itself to this task, it is not satisfied with 
recording faithfully the nature of the response and the 
thing it has felt, but it attempts to analyse, to lay down 
what is necessary in order to create a just aesthetic grati- 
fication, it prepares a grammar of technique, an artistic 
law and canon of construction , a sort of mechanical 
rule of process for the creation of beauty, a fixed code or 
Shastra. This brings in the long reign of academic criticism 
superficial, technical, artificial, governed by the false idea 
that technique, of which alone critical reason pan give 
an entirely adequate account, is the most important part 
of creation and that to every art there can correspond an 
exhaustive science which will tell us how the thing is 
done and give us the whole secret and process of its 
doing. A time comes when the creator of beauty revolts 
and declares the charter of his own freedom, generally in 
the shape of a new law or principle of creation, and this 
freedom once vindicated begins to widen itself and to carry 
with it the critical reason out of all its familiar bounds. 
A more developed appreciation emerges which begins to 
seek for new principles of criticism, to search for the soul 
of the work itself and explain the form in relation to the 
soul or to study the creator himself or the spirit, nature 
and ideas of the age he lived in, so to arrive at a right 
understanding of his work. The intellect has begun to 
see that its highest business is not to lay down laws for 
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the creator of btafity, hut to help us to understand 'his 
work and himself, not only its form and elements but 
the mind from which it sprang and the impressions its 
effects create in the mind that receives. Here criticism 
is on its right road, but on a road to a consummation in 
which the rational understanding is overpassed. 

For the conscious appreciation of beauty reaches its 
height of enlightenment and enjoyment not by analysis 
of the beauty enjoyed or even by a right and intelligent 
understanding of it, — these are only a preliminary clarify- 
ing of our first unenlightened smse of the beautiful, — 
but bv an exaltation of the soul in which it opens itself 
entirely to the light and power and joy of the creation, 
the soul of beauty in us identifying itself with the soul of 
beauty in the thing created and feeling in appreciation the 
same divine intoxication and uplifting which the artist 
felt in creation. Criticism must reach its highest point 
where it becomes the record, account, right description 
of this response ; it must become itself inspired, intuitive, 
revealing. In other words the action of the intuitive mind 
must complete the action' of the rational intelligence and 
it may even wholly replace it and do more powerfully the 
peculiar and proper work of the intellect itself ; it may 
explain more intimately to us the secret of the form, the 
process, the secret of the defects and limitations of the 
work as well as of its qualities. For the intuitive intelli- 
gence when it has been sufficiently trained and developed, 
can take up always the work of the intellect itself and do 
it with a power and light greater and surer than the power 
and light of the reason. 

What has been said of great creative art, that being 
the form in which normally our highest and intensest 
aesthetic satisfaction is achieved, applies to all beauty, 
beauty in Nature, beauty in life as well as beauty in art. 
We find that in the end the place of reason and the 
limits of its achievement are precisely of the same kind 
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in regard to beauty as in regard to religion. It helps to 
enlighten and purify the aesthetic instincts and impulses, 
but it cannot give them their highest satisfaction or guide 
them to a complete insight. It shapes and fulfils to a 
certain extent the aesthetic intelligence, but it cannot 
justly pretend to give the definitive law for the creation 
of beauty or for the appreciation and enjoyment of beauty. 
It can only lead the aesthetic instinct, impulse, intelli- 
gence towards their greatest possible conscious satisfac- 
tion, but not to it ; it has in the end to hand them over 
to a higher faculty which is in direct touch with .the supra- 
rational and in its nature and workings exceeds the 
intellect. 

And for the same reason, because that which we are 
seeking through beauty is in the end that which we are 
seeking through religion, the Absolute, the Divine. The 
search for beauty is only in its beginning a satisfaction 
in the beauty of form, the beauty which appeals to the 
physical senses and the vital impressions, impulsions, 
desires. It is only in the middle a satisfaction in the 
beauty of the ideas seized, the emotions aroused, the per- 
ception of perfect process and harmonious combination. 
Behind them the soul of beauty in us desires the contact, 
the revelation, the uplifting delight of an absolute beauty 
in all things which it feels to be present, but which 
neither the senses and instincts by themselves can give, 
though they may be its channels, — for it is suprasensuous, 
— nor the reason and intelligence, though thev too are a 
channel, — for it is supranational, supraintellectual, — but 
to which through all these veils the soul itself seeks to 
arrive. When it can get the touch of this universal, 
absolute beauty, this soul of beauty, this sense of its revela- 
tion in any slightest or greatest thing, the beauty of a 
flower, a form, the beauty and power of a character, an ac- 
tion, an event, a human life, an idea, a stroke of the brush 
or the chisel or a Scintillation of the mind, the colours of 
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;i sunset or the grandeur of the tempest, it is then that the 
sense of heauty in us is really, powerfully,' entirely satis- 
fied. It is in truth seeking, as in religion, for the Divine, 
the All-Beautiful in man, in nature, in life, in thought, in 
art ; for God is Beauty and Delight hidden in the varia- 
tion of his masks and forms. When, fulfilled in our grow- 
ing sense and knowledge of heauty and delight in heauty 
and our power for heauty, we are able to identifv ourselves 
in soul with this Absolute and Divine in all the forms and 
activities of the world and shape an image of our inner 
and our outer life in the highest image we can perceive 
and embody of the All-beautiful, then the aesthetic being 
in us which was born for this end, has fulfilled himself 
and risen to his divine consummation. To find highest 
beauty is to find God ; to reveal, to embody, to create as 
we say, highest beauty is to bring out of our souls the 
living image and power of God. 




Hymns of the Atris 


HYMN TO VARUXA 

[ In this hymn there is throughout a sustained 
double sense. In the exoteric Varuna is hymned as the 
Asura, omniscient and omnipotent lord and creator, the 
Godhead in his creative wisdom and might forming the 
world and maintaining the law of things in the earth and 
mid-air and heavens. In the esoteric, in which the 
physical phenomena of the exoteric become symbols, 
the infinite Godhead is hymned in his all-pervading wis- 
dom and purity opening the three worlds of our being to 
the Sun of knowledge, pouring down the streams of the 
Truth, purifying the soul from the falsehood of the lower 
being and its sin. The hymn is rendered here successively 
in its exoteric and its esoteric significance. ] 

( 1 ) 

TO THE OMNISCIENT CREATOR 

1 . Sing thou the word vast and profound’ and 
dear to renowned Varuna, the All ruler, to him who 
clove away, even as the cleaver of beasts a skin, that 
he might spread out the earth under the sun. 

2. He spread out the mid-air on the tree-tops, 
he put strength in the battle-steeds and milk in the 



HYMNS OF THE ATR1S 


111 


cows; in hearts he put will, the fire in the waters, 1 
the sun in heaven and the Soma-plant on the moun- 
tain. 

3. Varuna poured forth over earth and heaven 
and the mid air the holder of the waters whose win- 
dows open downward ; by him the King of all the 
world floods the earth as the rain floods a field of 
barley. 

4. Varuna floods the wide earth and heaven, 
yea, when he desires the milk of heaven, he pours it 
forth ; the mountains are clothed utterly with cloud, 
the heroes of storm 2 put forth their strength and 
all is cast down before them. 

5. I have declared this vast creative wisdom 3 
of the famous and mighty One, even Varuna, he 
who stood in mid-air as with a measuring-rod and 
wide he measured out the earth with the sun. 

6 Vast is this wisdom of the divine and the 
greatest of seers and there is none who can do vio- 
lence against it ; therefore the Ocean is one, yet all 
these rushing rivers pour themselves into it and can- 
not fill it. 

7 Whatsoever sin we have done against the 
law of Aryaman or the law of Mitra, against bro- 
ther or friend, against constant neighbour or enemy, 4 
cast it away from us, O Varuna. 

8. The sin we have done like cunning gamesters 
who break the law of the play, or have done against 


1. Sayana explains, either the electric fire in the 
water of the clouds or the submarine fire in the ocean. 

2. Vtrah, the Heroes, here the Maruts as storm-gods. 

3. Maya, with a strong sense of its root-significance, 

to measure, form, build or plan out. 4. Or, stranger. 
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the truth or what we have sinned in ignorance, all 
these cleave far from us, O god, like loose-hanging 
fruits: then shall %ve be beloved of thee, O Varuna. 

( 2 ) 

THE MIOHTY MASTER OF INFINITE WISDOM 

[ The Rishi hymns Varuna as the Lord of infinite 
purity and wisdom who opens our earthly being to the 
unclouded light of the sun of knowledge, pours out the 
waters of the Truth upon all our triple existence mental, 
vital and physical and by its power removes all sin and evil 
and falsehood from our lives. He creates the free wideness 
of our vital being above our broken search for the delightful 
objects of our desire, sets the plenitude in our battling life- 
forces, the yield of heaven in the shining herds of thought; 
he has put will in our hearts, Agni the divine force in the 
waters of existence, the Sun of divine knowledge in the 
highest heaven of mind and the plant that yields the 
wine of delight on the manv-plateatied mountain of 
our being. All these are the means by which we attain 
to immortality. He plans out all our physical existence 
bv his wisdom according to the truth-light of the sun of 
knowledge and creates in us the unitv of his own infinite 
existence and consciousness with all the seven rivers of 
the Truth-plane pouring their streams of knowledge into it 
without filling its infinity. ] 

1. To Varuna of the far-heard inspirations, 
the all ruling, 1 sing bright the inspired word of the 


1. The two epithets are intended to give the two 
sides of the divine being, all-knowledge and all-power ; 
m/iyam ayurasya yrutasya. Man divinising himself has to 
become in the image of the godhead seer and king- 
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sou] in its vastness and depth and delight ; for he 
has cloven wide away the darkness, as one that 
cleaves away a skin, that he may spread out our 
earth under his illumining sun. 2 

2. He has spread wide the mid- world above 
the forests of earth-delight; 3 * * * he has put his pleni- 
tude in our battle-steeds of life * and their heaven- 
ly milk in our shining herds of knowledge. 5 Varuna 
has put the will 6 in our hearts, the divine fire 7 * in 
the waters. fi the Sun of Light in our heavens, the 
plant of Delight on the mountain of our being. 9 

3. Varuna has poured forth over our earth and 
heaven and mid world the holder of wisdom with 


2. The limitations of the physical mentality are rol- 

led away and it is spread out in a great wideness to 

receive the revelations and inspirations of the light of the 
gnosis. 3. The forests or delightful growths of earth 

(mini means also pleasure) are the basis of the mid-world, 

the vital world in us which is the realm of Vavu, the Life- 
God. That is t lie world of the satisfaction of desires. This 
also is spread out in its full wideness, free from limitation, 
to receive the Ananda or divine delight by means of the 
knowledge and law of the Truth. 4. Arratstt, mean- 

ing both “battlers, strivers” and “horses”. 5. Csrivdsu, 
meaning both “bright ones” and “cows” 6. Kratv, 
the will to the divine work, the sacrificial will. 7. Agni, 
the fire of the divine Will which receives the sacrifice and 

becomes its priest. 8. The ocean of being or else the 

waters of Truth which descend from above. 9. Our 
existence is compared always to a mountain with many 
plateaus, each a level or plane of being. 
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his doors opening downward ; 10 with him the king 
of all our being floods our earth like rain flooding the 
barley. 

4. He floods our earth in its wideness and our 
heaven, yea, Varuna when he desires that milk, 11 
pours it forth ; the mountains are covered with the 
doud, his heroes 12 put forth their strength and cast 
it away. 

5. Vast is this wisdom which I declare of Va- 
runa the far-heard, the mightv Lord, for he stands 
in our mid-world as with a measuring-rod and wide 
he measures out our earth with his illumining Sun. 13 

6. Vast is this wisdom of the godhead greatest 
in seer-knowledge and none can do Violence to it ; 
for into him, the one, the ocean, the bright fostering 


10. The gnosis opens upward to receive the Infinite 
m its will and knowledge ; here its doors open downwards 
to flood the lower being. 11. The milk of the Cow 
Aditi, the infinite consciousness. 12 The Maruts as 
life-powers attaining to full thought-knowledge ; they help 
India to break the cloud or coverer, Vritra, and pour 
out the waters of Truth and also to bring the light 
hidden by Yala, that of the hidden sun. Here the two 
ideas are combined in another image. 13. Man lives 
in the physical being ; Varuna brings the light of the 
gnosis into it and measures it out, that is, shapes and plans 
out our earth-existence in the measures of the Truth bv 
means of the mind enlightened by the sun of gnosis : he 
takes his stand as the Asura in our vital plane, the link 
between mental and physical, there to receive the light 
and pass it on to the earth as a creative and determining 
force. 
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rivers 14 pour their waters, yet they cannot fill him. 

7. All the sin that we have done against thee 
in thy power of Aryaman or thy power of Mitra or 
as brother or friend or the eternal indweller or the 
warrior, 15 that cast away from us. 

8. The sin we have done as cunning gamesters 
offend in their play, our sin against the truth and 
our sin by ignorance, all these cleave away like 
loosened things ; then may we be dear to thee. O 
Varuni. 


14 The seven rivers that descend from the Truth- 
plane, here called uvanayah, which has the same root- 
sense as dheiuivah, the fostering cows. 15. Against 
the Dasvus. 
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XXV 

If the military necessity, the pressure of war between 
nations and the need for prevention of war by the as- 
sumption of force and authority in the h mds of an inter- 
national bodv, be it world-State or League of Peace, is 
that which is most directly driving humanity towards 
some sort of international unity, there is behind it another 
necessity which is much more powerful in its action on 
the modern mind, the economic, the commercial and in- 
dustrial. Commercialism is a modern sociological pheno- 
menon ; it is, in fact, almost the whole phenomenon of 
modern society. The economic part of life is, necessari- 
ly, always important to an organised community ; but in 
former times it was simply the first need, it was not that 
which occupied the thoughts of men, gave the whole tone 
to the social life, stood at the head and was clearly recog- 
nised as standing at the root of social principles. Ancien! 
man was in the group primarily a political being, in the 
Aristotelian sense, — as- soon as he ceased to be primarily 
religious, — and to this preoccupation he added, wherever 
he was sufficiently at ease, the preoccupation ol thought, 
art and culture. The economic impulses of the group 
were worked out as a mechanical necessity, a strung de- 
sire in the vital being rather than a leading thought in the 
mind ; nor was the society regarded or studied as an eco- 
nomical organism except in a very superficial aspect. 
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The economic man held an honourable, but still a com- 
paratively low position in the society ; he was only the 
third caste or class, the Vaishya : it was tfie intellectual and 
political classes, — the Brahmin, thinker, scholar, philo- 
sopher and priest, the Kshatriya, ruler and warrior, — 
who led, and it was their thoughts and preoccupations 
which gave the tone to society, determined its conscious 
drift and action, coloured most powerfully all its motives. 
Commercial interests entered into the relations of states 
and into the motives of war and peace, but as subordi- 
nate and secondary predisposing causes of amity or hos- 
tility, and rarely and onlv as it were accidentally came to 
be enumerated among the overt and conscious causes of 
peace, alliance and strife. The political consciousness, the 
political motive dominated and increase of wealth was 
primarily regarded as a means of political power and 
greatness and opulence of the mobilisable resources of 
the State than as an end in itself or a first consideration. 

Everything now is changed. The phenomenon of 
modern social development is the decline of the Brah- 
min and Kshatriya, of the Church, the military aristo- 
cracy and the aristocracy of letters and culture, and the 
rise to power or predominance of the commercial and 
industrial classes, Vaishya and Shudra, capital and labour ; 
having together swallowed up or cast out their rivals they 
are now engaged in a fratricidal conflict for sole posses- 
sion in which the completion of the downward force of 
social gravitation, the ultimate triilmph of Labour and the 
remodelling of all social conceptions and institutions 
with labour as the first, the most dignified term giving its 
value to all others seem to be already the visible writing 
of destiny. At present, however, it is the Vaishya who still 
predominates and his stamp on the world is commerci- 
alism, the predominance of the economical man, the uni- 
versality of the commercial value or the utilitarian, ma- 
terially efficient and productive value for everything in 
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human life, even for knowledge, thought, science, art, poetry 
and religion, the economical conception of life overrid- 
ing all others. 

For the modern economical view of life culture 
and its products have chiefly a decorative value ; they are 
costlv and desirable luxuries, not indispensable necessi- 
ties. Religion is for it a by-product of the human mind 
with a verv restricted utility. Education is indeed of a re- 
cognised importance, but its object and form are no long- 
er so much cultural as scientific, utilitarian and econo- 
mic, its value the preparation of the efficient individual 
unit to take his place in the body of the organised eco- 
nomical societv. Science is of immense importance not 
because it discovers the secrets of Nature for the advan- 
cement of knowledge, but because it utilises them for the 
creation of machinery and in developing and organising 
the economical resources of the community. The thought- 
power of the society, almost its soul-power — if it has anv 
longer so unsubstantial and unproductive a thing as a 
soul, — is not in its religion or its literature, — though 
the former drags on a feeble existence and the latter 
teems and spawns, — but in the daily Press, primarily an 
instrument of commercialism and governed by the politi- 
cal and commercial spirit and not like literature a direct 
instrument of culture. Politics, government itself are be- 
coming more and more a machinery for the development 
of an industrialised society, divided between the service 
of bourgeois capitalism and the office of a half-involun- 
tarv channel for the incoming of economic Socialism. 
Free thought and culture remain on the surface of this 
great increasing mass of commercialism influencing and 
modifving it, but themselves more and more influenced, 
penetrated, coloured, subjugated by the economic, co- 
mercial and industrial view of human life. 

This great change has affected profoundly the charac- 
ter of international relations in the past and is likely to 
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affect them still more openly and powerfully in the future. 
For there is no apparent probability of a change in a new 
direction in the immediate future. Certain prophetic 
voicefs announce indeed the speedy passing of the age of 
commercialism. But it is not easy to see how this is to 
come about ; certainly it will not be by a reversion to the 
predominantly political spirit of the past or the temper 
and forms of the old type of aristocratic society ; the 
sigh of the extreme conservative mind for the golden 
age of the past, which was not so golden as it appears to 
an imaginative eye in the distance, is a vain breath blown 
to the winds by the rush of the car of the Time-Spirit in 
the extreme velocity of its progress. The end of commer- 
cialism can only come about either hv some unexpected 
development of commercialism itself or through a re- 
awakening of spirituality in the race and its coming to its 
own by the subordination to it of the political and eco- 
nomic motives of life. 

Certain signs are thought to point in this direction. 
The religious spirit is reviving and even the old discoura- 
ged religious creeds and forms are recovering a kind of 
vigour; in the secular thought of mankind there are signs 
of an idealism which increasingly admitsa spiritual element 
among its motives. But all this is as vet slight and super- 
licial; the body of thought and practice, the- effective 
motive, the propelling impulsion remain untouched and 
unchanged. I hat impulsion is still towards the industria- 
lising of the human race and the perfection of the life of 
society as an economic and productive organism; nor is it 
likely to die as yet by exhaustion, for it has not yet fulfilled 
itself and is growing, not declining in force. It is aided 
moreover by modern Socialism which promises to be 
the mastei of the future ; for Socialism proceeds on the 
Marxian principle that its own reign has to be preceded 
by an age of bourgeois capitalism of which it is to be the 
inheritor and to seize upon its work and organisation in 
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order to turn it to its own uses and modify it by its own 
principles and methods. It intends indeed to substitute 
Labour as the master intead of Capital; but this only means 
that all activities will be valued by the labour contributed 
and work produced rather than by the wealth contributed 
and produced. It will be a change from one side of econo- 
mism to the other, but not a change from economism to 
the domination of some other and higher motive of hu- 
man life. The change itself is likely to be one of the chief 
factors with which international unification will have to 
deal and either its greatest aid or its greatest difficulty. 

In the past the effect of commercialism has been to 
bind together the human race into a real economic 
unity behind its apparent political separativeness. But 
this was a subconscient unity of inseparable interrelations, 
of intimate mutual dependence and not either of the 
spirit or of the conscious organised life. Therefore these in- 
terrelations produced at once the necessity of peace and 
the unavoidability of war. Peace was necessary for their 
normal action, war frightfully perturbatory to their whole 
system of being. But because the organised units were 
politically separate and rival nations, their commercial 
interrelations became relations of rivalry and strife or ra- 
ther a confused tangle of exchange and interdependence 
with hostile separatism. Self-defence against each other 
by a wall of tariffs, a race for closed markets and fields 
of exploitation, a struggle for place in markets and fields 
which could not be monopolised and an attempt at mutu- 
al interpenetration in spite of tariff walls have been the 
chief features of this separatism and this hostility. The out- 
break of war under such conditions was only a matter of 
time ; it was bound to come as soon as one nation or 
else group of nations felt itself either unable to proceed 
farther by pacific means or threatened with the definite 
limitation of its expansion by the growing combination 
of its rivals. The Franco-German was the last great war 
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dictated hv purely political motives. Since then the political 
motive has been mainly a cover for the commercial. Not 
the political subjugation of Servia which could only be a 
fresh embarrassment to the Austrian empire, but the com- 
mercial possession of the outlet through Salon ica was the 
motive of Austrian policy. Pan-Germanism covered the 
longings of German industry for possession of the great 
resources and the large outlet into the North Sea offered 
by the countries along the Rhine ; and to seize African 
spaces of exploitation and perhaps French coalfields, not 
to rule over French territory was the drift of its real inten- 
tion. In Africa, in China, in Persia, in Mesopotamia com- 
mercial motives determined political and military action. 
War is no longer the legitimate child of ambition and 
earth-hunger, but the bastard offspring of wealth-hunger 
or commercialism with political ambition as its putative 
father. 

On the other hand the effect, the shock of war have 
been rendered intolerable by the industrial organisation of 
human life and the commercial interdependence of the 
nations. It would be too much to say that it has laid that 
organisation in ruins, but it has turned it topsy-turvy, 
deranged its whole system and diverted it to unnatural 
ends. And it has produced a wide-spread suffering and 
privation in belligerent and a gene and perturbation of 
life in neutral countries to which the history of the world 
offers no parallel. The angry cry that this must not be 
suffered again and that the authors of this menace and 
disturbance to the modern industrial organisation of 
the world ; self-styled civilisation, must be visited with 
condign punishment and remain for some time as inter- 
national outcastes under a ban and boycott, shows how 
deeply the lesson has gone home, though it shows also 
that the real, the inner truth of it all has not yet been 
understood. Certainly, from this point of view also, the. 
prevention of war must be one of the first preoccnpa- 
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tions of a new ordering of international life ; but how is 
it to be entirely prevented if the old state of commercial 
rivalry between politically separate nations is to be per- 
petuated ? If peace is still to be a covert war, an organisa- 
tion of strife and rivalrv, how is the physical shock to 
be prevented ? Through the regulation of the inevitable 
strife and rivalry by a state of law as in the competitive 
commercial life of a nation before the advent of Socia- 
lism ? But that was only possible because the competing 
individuals or combines were part of a single social or- 
ganism subject to a single governmental authority. Such 
a regulation between nations can therefore have no other 
conclusion, logically or practically, than the formation of 
a centralised world-State. 

But let us suppose that the physical shock of war is 
prevented, not by law, but by the principle of enforced 
arbitration in extreme cases which might lead to war, not 
by the creation of an international authority, but by the 
overhanging threat of international pressure. The state of 
covert war will still continue ; it may even take new and 
disastrous forms. Deprived of other weapons, the nations 
are bound to have increasing resort to the weapon of 
commercial pressure, like capital and labour in their 
chronic state of “ pacific ” struggle within the limits of 
the national life. The instruments would be different, but 
would follow the same principle, that of the strike and 
the lock-out which are on one side a combined passive 
resistance by the weaker party to enforce its claims, on 
the other a passive pressure by the stronger party to en- 
force its wishes. Between nations, the corresponding 
weapon to the strike would be a commercial boycott, 
already used more than once in an unorganised fashion 
both in Asia and Europe and bound to be extremely ef- 
fective and telling if organised even by a politically or 
commercially weak nation —for the weaker nation is 
necessary to the stronger, if as nothing else, yet as a 
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market or as a commercial and industrial victim. The 
corresponding weapons to the lock-out would be the re- 
fusal of capital or machinery, the prohibition of all or of 
any needed imports into the offending or victim country, 
or even a naval blockade leading, if long maintained, to 
industrial ruin or to national starvation. The blockade is 
a weapon used originally only in a state of war, but it has 
recently been employed, against Greece, as a substitute 
for war, and this use may easily be extended in the future. 
There is always too the weapon of prohibitive tariffs. 

It is clear that these weapons need not be employed 
for commercial purposes or motives only, they may be 
grasped at to defend or to attack any national interest, to 
enforce any claim of justice or injustice between nation 
and nation. It has been shown into how tremendous a 
weapon commercial pressure can be turned when it is 
used as an aid to war itself ; if Germany is utterly crush- 
ed in the end, the real means of victory will have been 
the blockade, the cutting off of money, resources and food 
and the ruin of commerce and industry ; for if any mili- 
tary debacle arrives, it is clear that it will, not be directly 
due to military weakness, but primarily to the diminution 
and failure of resources, to exhaustion,, semi -starvation cr 
worse and the moral depression of an intolerable position 
cut off from all hope of replenishment and recovery. This 
lesson also may have in the future considerable applica- 
tion in a time of “ peace.” Already it is proposed in some 
quarters to continue the commercial war after the politi- 
cal has ceased, so that Germany may not only be struck 
off the list of great imperial nations, but also permanent- 
ly hampered, disabled or even ruined as a commercial 
and industrial rival. What unexpected applications may 
not the future make of such a dangerous example ! what 
rebound may it not have in quarters in which the pos- 
sibility of such a recoil seems too remote to be entertained 
even as a far-off contingency ! 



It has recently been suggested that the future League 
of Peace might use this weapon of commercial piessuie 
against anv recalcitrant nation in place of military force. 
But so long as there is not a firm international authority, 
it would not be likely to be limited to such occasions 
or used only for just and legitimate ends. It might be 
used by a strong nation secure of general indifference 
to crush and violate the weak ; it might be used by a 
combination of strong imperial powers to enforce their 
selfish and evil will upon the world. Force and coercion 
of any kind not concentrated in the hands of a just and 
impartial authority are always liable to abuse and mis- 
application. Therefore inevitably in the growing unity of 
mankind the evolution of such an authority must become 
an early and pressing need. The world-State even in its 
early and imperfect organisation must begin not only to 
concentrate military force in its hands, but to commence 
consciously in the beginning what the national State only 
arrived at by a slow and natural development, the order- 
ing of the commercial, industrial, economic life of the 
race and the control, at first, no doubt, only of the prin- 
cipal relations of international commerce, but inevitably 
in the end of its whole system and principles. Industry 
and trade being now five sixths of social life and the eco- 
nomic principle the governing principle of society, a 
world-State whiqh did not control human life in its chief 
principle and its largest activity, would exist only in name 
and not in reality. 



The Vedic Fire 


(i) 

This is the omniscient who knows the law of onr 
being and is sufficient to his works ; let us build the song 
of his truth by our thought and make it as if a chariot on 
which he shall mount. When he dwells with us, then a 
happy wisdom becomes ours. With him for friend we 
cannot come to harm. 

Whosoever makes him his priest of the sacrifice, 
reaches the perfection that is the fruit of his striving, a 
home on a height of being where there is no warring and 
no enemies ; he confirms in himself an ample energy ; he 
is safe in his strength, evil cannot lay its hand upon him. 

This is the fire of our sacrifice ! May we have strength 
to kindle it to its height, may it perfect our thoughts. In 
this all that we give must be thrown that it may become 
a food for the gods ; this shall bring to us the godheads 
of the infinite consciousness who are our desire. 

Let us gather fuel for it, let us prepare for it offerings 
let us make ourselves conscious of the jointings of its times 
and its seasons. It shall so perfect our thoughts that they 
shall extend our being and create for us a larger life. 

This is the guardian of the world and its peoples, the 
shepherd of all these herds ; all that is born moves by his 
rays and is compelled by his flame, both the two-footed 
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and the four-footed creatures. This is the rich and great 
thought-awakening of the Dawn within. 

This is the priest who guides the march of the sacri- 
fice, the first and ancient who calls to the gods and gives 
the offerings ; his is the command and his the purification ; 
from his birth he stands in front, the vicar of our sacri- 
fice. He knows all the works of this divine priesthood, 
for he is the Thinker who increases in us. 

The faces of this God are everywhere and he fronts 
all things perfectly ; he has the eye and the vision : when 
we see him from afar, yet he seems near to us, so brilliant- 
ly he shines across the gulfs. He sees beyond the darkness 
of our night, for his vision is divine. 

O you godheads, let our chariot be always in front, 
let our clear and strong word overcome all that thinks 
the falsehood. O you godheads, know for us, know in us 
that Truth, increase the speech that finds and utters it. 

With blows that slay cast from our path, O thou 
Flame, the powers that stammer in the speech and stum- 
ble in the thought, the devourers of our power and our 
knowledge who leap at us from near and shoot at us from 
afar. Make the path of the sacrifice a clear and happy 
journeying. 

Thou hast bright red horses for thy wrath, O Will 
divine, who are driven by the stormwind of thy passion; 
thou roarest like a bull, thou rushest upon the forests of 
life, on its pleasant trees that encumber thy path, with 
the smoke of thy passiop in which there is the thought 
and the sight. 

At the noise of thy coming even they that wing in 
the skies are afraid, when thy eaters of the pasture go 
abroad in their haste. So thou makest clear thy path to 
thy kingdom that thy chariots may run towards it easily. 

This dread and tumult of thee, is it not the wonder- 
ful and exceeding wrath of the gods of the Life rushing 
down on us to found here the purity of the Infinite, the 
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harmony of the Lover ? Be gracious, O thou fierce Fire, 
let their minds be again sweet to us and pleasant. 

God art thou of the gods, for thou art the lover and 
friend; richest art thou of the masters of the Treasure, 
the founders of the home, for thou art very bright and 
pleasant in the pilgrimage and the sacrifice. Very wide 
and far-extending is the peace of thy beatitudes; may 
that be the home of our abiding ! 

That is the bliss of him and the happiness; for then 
is this Will very gracious and joy-giving when in its own 
divine house, lit into its high and perfect flame, it is ado- 
red by our thoughts and satisfied with the wine of our 
delight. Then it lavishes its deliciousness, then it returns 
in treasure and substance all that we have given into 
its hands. 

O thou infinite and indivisible Being, it is thou ever 
that formest the sinless universalities of the spirit by our 
sacrifice ; thou compellest and inspirest thy favourites by 
thy happy and luminous forcefulness, by the fruitful riches 
of thy joy. Among them may we be numbered. Thou art 
the knower of felicity and the increaser here of our life and 
advancer of our being ! Thou art the godhead ! 

( 2 ) 

Burn away from us the sin, flame out on us the bliss. 
Burn away from us the sin ! 

For the perfect path to the happy field, for the ex- 
ceeding treasure when we would do sacrifice, — burn away 
from us the sin ! 

That the happiest of all . these many godheads may 
be born in us, that the seers who see in our thought may 
multiply, — burn away from us the sin ! 

That thy seers, O Flame divine, may multiply and 
we be new-born as thine, — burn away from us the sin ! 

When the flaming rays of thy might rush abroad 
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on every side violently, — burn awav from us the sin ! 

O God, thy faces are everywhere ! thou besiegest us 
on every side with thy being. Burn away from us the sin ! 

Let thy face front the Enemv wherever he turns ; 
bear us in thy ship over the dangerous waters. Burn 
away from us the sin ! 

As in a ship over the ocean, bear us over into thy 
felicity. Burn away from us the sin 1 





The Life Divine 


CHAPTER XXXVII 

# FROM THE UNDIYINE TO THE DIYINE 

( 2 ) 

We have admitted therefore three propositions about 
God and the world to which the general reason and con- 
sciousness of mankind bear witness, but which they do 
not ordinarily reconcile, but fall rather into great perplex- 
ities of contradiction and denial about them. We have 
affirmed, first, an omnipresent Divinity pure, perfect and 
blissful in his being, — not necessarily a personal God, but 
at any rate an existence, a power, a Self, an Absolute,— 
without whom, apart from whom nothing could exist, 
since all exists only by him and in his being. All thinking 
that is not atheistic or materialistic, has started and must 
start from this admission. If certain religions seem to 
suppose an extracosmic Deity who has created a world 
outside and apart from his own existence, it is only in 
appearance, in the vulgar and external notion of them- 
selves which they give to the unreflecting ltynd ; they too 
when they come to think, to construct a theology, are 
compelled to admit the omnipresence of God, — for this 
omnipresence is a necessity, if a real God or Self at all is, 
a God or Self one and indivisible. Nothing can possibly 
exist apart from his existence, born from another than he, 
unsupported hv him, unfilled by the breath and power 
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of his being. Otherwise we have to suppose two Gods, 
whether an Ormuzd of the good and an Ahriman of the 
evil or a perfect supracosmic Being and an imperfect 
cosmic Demiurge, or else have to imagine, what is con- 
trary to reason, that the one Soul and the Power in all 
are contrary in their nature and separate in their being. 
Reason tells us, our consciousness feels, that the one pure 
and absolute Existence exists in all things and beings even 
as they exist in him and by him, and spiritual experience 
in its progress confirms these two voices. 

But we have affirmed also two propositions which 
seem to be in disagreement or at least the nodus of \#iose 
agreement we do not yet rightly find. We have found only, 
on one side, that by the supreme consciousness and the 
supreme power of this omnipresent DiVinitv in its perfect 
universal knowledge and divine wisdom all things are 
perfectly decreed, ordered and governed in their relations 
and yet, on the other, that the actual relations which we 
see in our human consciousness are relations of imperfec- 
tion, of disfiguring limitation, are something that we mav 
call the denial or at least the disfiguring disguise of the 
Divine. I he first of these propositions is really inevi- 
table. It must stand if the omnipresent Divine has any- 
thing at all to do with the world he inhabits and with its 
manifestation, ordering and government. 

We may indeed suppose a faineant Deity, like the 
gods of Epicurus, blissful in himself, observing but care- 
less of the world and its discord and sufferings, or a do-no- 
thing Soul like the Purusha of the Sankhvas who allows 
Nature to do what she will and is content to reflect all’ 
her disorders in his passive and stainless being, or else 
an inactive Self, the Brahman of the Mayavadins, un- 
concerned with the works of the cosmic Illusion which 
has somehow or other, mysteriously, paradoxically ori- 
ginated from him to afflict a world of unreal creatures. 
But all these are devices of the intellect which fail to go 
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beyond the apparent dissonances of our twofold experi- 
ence to their reconciliation and do not solve, but only 
reaffirm them by a more or less covert dualism and 
essential division of the Indivisible. They affirm really a 
dual Godhead, Soul and Nature, — as if Nature, the Power 
in things, could be anything else than a power of the Soul, 
the essential Being of things, and therefore its natural result 
and working, — or an observing Self and a working God- 
head, — where again the two must really be one, for the 
Self of the Godhead must be that one observing Self and 
no other and the discord or gulf between the Self in 
knowledge and the same Self in its works remains inex- 
plicable ; or else they affirm a double consciousness of 
the Brahman, one essential and spiritual in which it is it- 
self, is perfect and absolute, and another mental and dvna- 
mic — practical, vyavaluirika , — in which it becomes not 
itself and with which it has no concern, though we, poor 
non-existent creatures of its evil dream, have in it a terrible 
and insistent concern and are compelled to deal with it as 
real. But this too is a mystification ; for this other con- 
sciousness is also in the end that of the one Self and what 
exists in it cannot be unrelated to him or he unrelated to 
it. As it exists by him, so its ordering and relations must 
also exist bv him ; its law must be according to some law 
of his consciousness and existence, for there is nothing 
else other than he by which it can be governed. God 
must be aware of and aware in the world-consciousness 
which exists in his being and he must be constantly go- 
verning and determining its phenomena and operations 
by the power of his being, — -if through nothing else, then 
through the mere fact of his conscious omnipresence. 

Once we admit this government, we must admit its 
completeness. We cannot suppose that his being and con- 
sciousness are infinite and absolute, but his knowledge 
and will are limited in their possession of things or ham- 
pered in their power of working. Nor will it help us to 
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suppose, either, that he leaves part of the working wholly to 
something that has come into being in his perfection, but 
is itself imperfect and the cause of imperfection, whether 
Nature, a conscious Power of evil or the freedom of the 
human mind and will. For none of these are in the end 
quite other than he or independent of his own existence, 
nature and consciousness. They cannot be held solelv res- 
ponsible for the imperfection of their nature which de- 
termines the imperfection of their workings ; for in his 
being that imperfection has arisen and its works cannot 
be entirely foreign to his will. What divine omniscience 
and omnipotence has allowed to arise and work in its 
omnipresence, its all-existence, that we must consider it 
to have originated and decreed, since without the fiat of 
the Being they could not have been, could not remain in 
existence. The Divine governs the world and there is no 
other Lord but he ; from that necessity of his original 
and universal being there can eventually be no escape. 

The mere fact of the existence of ignorance, error, 
limitation, suffering, division and discord in the world is 
not in itself, as it seems to us at first, a denial, a disproof 
of the divine being, consciousness, power, knowledge, will, 
delight ; they only appear to be such when we take them 
by themselves separately, not when we see them in a 
complete view of the universe. When we break off a part 
from the whole, it may seem to us imperfect, ugly, in- 
comprehensible ; but when we see it in relation to the 
whole, it recovers its harmony, beauty, meaning and use. 
God is infinite being ; in this infinite being, we find limit- 
ed being everywhere ; it is the fact from which we seem 
to start and to which our narrow ego bears constant wit- 
ness. But in reality we are not limited, we are infinite. We 
are infinite because our ego is only a face of the universal 
being and has no separate existence; we are infinite because 
our apparent individuality is only a surface movement and 
behind it our real individuality stretches out to unity with 
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all things and upward to oneness with the transcendent 
infinity of the Divine. Thus our ego, which seems to he a 
limitation of existence, is really a power of infinity, and 
the boundless multiplicity of Jivas in the world is the most 
powerful evidence, not at all of the limitation or finiteness 
of God, but of his illimitable infinity. Their very division, 
since strive how it may it can never erect itself into a retd 
separateness, is the most wonderful proof of an indivisible 
unity which division itself cannot divide. Where here, 
in the world, even in the working of world-existence, is 
there any denial of God's nature of unity or his indivi- 
sible being ? 

But if there is no real division or limitation ot being, 
there does seem to be a real limitation of consciousness, 
an ignorance of self, of which all other imperfection is the 
consequence. Because we identify ourselves with this 
superficial ego-consciousness which is our first insistent 
self-experience, we do arrive at a practical division with all 
its untoward consequences. Let us see however that from 
the point of view of God’s workings this fact of ignorance 
is itself an operation of knowledge and not of ignorance. 
It is in itself a superficial movement, for behind it is an in- 
divisible all-consciousness, whose frontal power, called by 
us ignorance, limits itself to a particular operation of know- 
ledge, a particular mode of consciousness while keeping 
back all the rest of its knowledge as a force behind, a 
store of light to draw upon, a secret working which fills 
up all the deficiencies of the apparent stumbling of the 
ignorance and prevents it from leading to another result 
than that which the all-knowledge has decreed. This 
power is like the power of concentration in our human 
mentality by which we absorb ourselves in a particular 
object and in a particular work and seem to use onlv so 
much knowledge, only such ideas as are necessarv for it, 
while the rest, which are alien to it or would interfere 
with its end, \ve put back or reject ; yet in reality all the 
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time it is the indivisible consciousness which we are 
that has done the work to be done, seen the thing that 
has to be seen and not any fragment of consciousness or 
any exclusive ignorance in us. 

This power of concentration is rightly held to be. 
one of the greatest powers of the human mentality. 
Equally the power of putting forth what seems to be 
an exclusive working of limited knowledge, what presents 
itself to us as ignorance, is one of the greatest powers of 
the divine consciousness. It is only a supremely self- 
possessing knowledge which can thus be powerful to 
limit itself in the act and yet work out perfectly all its 
intentions through that apparent ignorance. In the 
universe we see this supremely self-possessing knowledge 
work through a multitude of ignorances, each striving to 
act according to its own blindness, yet through them all 
it constructs and executes its universal harmonies. Nay, the 
miracle of its omniscience appears most strikingly of all in 
what we call the action of the inconscient, when through 
the complete or partial nescience— more thick than our 
ignorance — of the atom, the plant, the insect, the animal, 
it arranges perfectly its order of thing* and guides the 
instinctive or inconscient impulse to an end possessed by 
the all-knowledge which is held behind, yet is operative 
within the instinct or the impetus. We may say then, 
here too, that this action of the ignorance or nescience is 
no real ignorance, but the most wonderful power, sign 
and proof of an omniscient self-knowledge and all-know- 
ledge. If we need any personal and inner witness to this 
indivisible all-consciousness behind the ignorance, — all 
Nature is its external proof, — we can get it in that higher 
state in which we draw back behind our own ignorance 
into touch with the divine Idea and Will behind. We see 
then clearly enough that what we thought to have been 
done by ourselves in our ignorance, was done through 
that veil by this omniscience, we discover his work and 
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his purpose in us and we know that not in rain have we 
worshipped him in faith, not only as the pure and univer- 
sal Presence, but as the Lord of all beings and all Nature. 

As with the cause, so with its consequences. What 
seems to us incapacity, weakness, impotence, limitation 
of power, the hampered struggle and fettered labour of 
our will, is from the point of view of the Divine in his 
self-workings the just limitation of his omniscient power 
by the free will of that Power itself so that it shall be in 
exact correspondence with the work that it has to do, 
with the balance of the sum of forces in which it is a part 
and with the larger result of which its own results are an 
indivisible portion. Behind this limitation of power, is the 
All-Power ; in this limitation that All-Power is at work ; 
through the sum of many limited workings the indi- 
visible Omnipotence executes infallibly and sovereignly 
its purposes. This power to limit its force and to work 
through that self-limitation, by what we call labour, 
struggle, difficulty, by what seems to us a series of failures 
or half-baulked successes, is not therefore a sign, a proof, 
a reality of weakness, but a sign, a proof, a reality — the 
greatest possible — of absolute omnipotence. 

So too with suffering ; it is a consequence of the 
limitation of consciousness and force which prevents us 
from mastering and assimilating the touch of what is to 
us other-force, so that the delight of the touch cannot be 
seized and affects us in the form of discomfort or pain, a 
defect or excess, a discord born of division between our 
being and this being that meets us. Behind is the All- 
delight of the universal being which makes its account of 
the contact, has a delight first in the suffering of it and 
then in the conquest of the suffering and finally in its 
transmutation. Nor is this All-delight present in the uni- 
versal alone, hut it is here secret in ourselves, as we dis- 
cover when we can go back from our outer conscious- 
ness into the Divine within us and find that so it is the 
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psvehic being is re.illv dealing even with its most perverse 
experiences and that there is a divine meaning and use in 
our most poignant sufferings. Nothing but this All- 
delight could dare or bear to impose such experiences on 
itself ; nothing else could turn them thus to its own 
utility. So too nothing but an inalienable harmony of 
being inherent in in a alienable unity of being could throw 
out so many harshest apparent discords which yet are 
unable to do anything else but serve, secure, turn into 
elements of a universal rhythm and harmony. At every 
turn it is the divine Reality which we discover behind 
that which we are yet compelled by the nature of the 
superficial consciousness in which we dwell to call un- 
divine. 

And yet, even when we so regard the universe, we 
cannot dismiss as entirely false and unreal the values that 
are given to it by our own limited human consciousness. 
Grief, pain, suffering, error, falsehood, ignorance, weak- 
ness, vileness, incapacity, deviation of will and denial of 
will, egoism, limitation, division from other beings with 
whom we should be one, all that makes up evil, are facts 
of the world-consciousness, not entire fictions and un- 
realities, although they are facts whose full and true sense 
or true value is not that which we give to them. Still our 
sense of them is a part of the true sense, our values of 
them are necessary to their complete values. Without 
experience of pain we cannot get all the infinite value of 
the divine delight of which pain is in travail ; all igno- 
rance is a penumbra which environs an orb of knowledge, 
every error is full of the possibility' and the effort at a new 
discovery of truth ; every weakness and failure is a 
sounding of gulfs of power and potentiality ; all division 
is intended to enrich by its experiences of various sweet- 
ness of unification the joy of realised unity. All this im- 
perfection is to us evil, hut all evil is in travail of the 
eternal good ; for all is an imperfection which is the 
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condition of a greater perfection in the manifesting of the 
hidden divinity. 

Such is everywhere the law of the manifestation. 
True, it is a law of manifestation only and need not have 
been there if there were no movement of manifestation ; 
but the manifestation being given the law is necessary. 
It will not do merely to say that the law and all its 
circumstances are an unreality created by the mental 
consciousness, non-existent in God, and to get out of the 
manifestation into God’s pure being is the only wisdom. 
In a sense they are creations of the mental consciousness, 
but only secondarily ; really they are, as we have seen, 
creations of the divine consciousness projecting mind 
away from its all-knowledge so as to realise these opposite 
or contrary values of its all-power, all-knowledge, all- 
delight, all-being and unity. Obviously this action and 
these fruits of the divine consciousness cannot be a mere 
mistake of God’s without any meaning in the divine wis- 
dom, without any purpose of the divine joy, power and 
knowledge to justify their existence. Justification there is, 
even if it reposes for us upon a mystery. 

Now if, accepting this law, we say that all things are 
fixed in their statutory and stationary law of being, man 
too must be fixed in his imperfections, his ignorance and 
sin and weakness and vileness and suffering. His perpe- 
tual attempt to arise out of them can have no issue in the 
world itself, in life itself ; its one issue, if there is any, 
must be by escape out of life, out of the world, out of his 
human existence and therefore out of its eternally un- 
satisfactory law of imperfect being either into a heaven of 
the gods or of God or into the pure ineffabilitv of the 
Absolute. He can never really deliver out of the ignorance 
and falsehood the truth and knowledge, out of the evil 
and ugliness the good and beauty, out of the weakness and 
vileness the power and glory, out of the grief and suffer- 
ing the jov and delight which are contained in them and' 
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of which thev are the first conditions. He must cut them 
a wav from him and with them their balancing opposites, 
with the ignorance the human knowledge, with the evil 
the human good, with the weakness the human strength 
and power, with the suffering the human love and joy ; for 
these are inseparably entwined together, conjoint dualities, 
negative pole and positive pole of the same unreality, and 
since thev cannoLbe elevated and transformed, they must 
be both abandoned. Humanity must not be fulfilled in divi- 
nity ; it must cease, be condemned and rejected. Whether 
the result will be an individual enjoyment of the absolute 
divine inture or presence or a Nirvana in the featureless 
Absolute, is a point on which religions and philosophies 
differ ; but in either case human existence on earth is taken 
as condemned to eternal imperfection by the very law of 
its nature ; it is an eternally and unchangeably undivine 
manifestation of the Divine. The soul by taking on man- 
hood, by the very fact of birth has fallen from the Divine, 
has committed an original sin, which it is man’s spiritual 
aim, as soon as he is enlightened, thoroughly and unflin- 
chingly to cancel. 

In that case, the only reasonable explanation of such 
a paradoxical manifestation or creation, is that it is a 
Lila, a play, an amusement of God, in which he, as it were, 
pretends to be undivine for the sole pleasure of the pre- 
tence or else has created the undivine, created ignorance, 
sin and suffering for the joy of creation or, as some reli- 
gions curiously suppose, that there may be inferior crea- 
tures who will praise and glorify him for his eternal good- 
ness, wisdom, bliss and omnipotence and try feebly to 
come an inch nearer to the goodness in order to share 
the bliss on pain of punishment — by some supposed 
eternal — if, as the vast majority must by their very im- 
perfection, they fail. To the docrine of such a Lila or 
such a creation it has been objected that a God, himself 
all-blissful, who delights in the suffering of creatures or 
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imposes such suffering on them for the faults of his own 
imperfect creation, would he no God, but a Demon 
against whom every noble soul must revolt. Certainly, if 
human souls are quite different and separate from the 
Divine, the objection would have force, though even then 
revolt against the Eternal and All-powerful might be noble 
but would be obviously vain. But the Indian doctrine of 
the Lila in its most philosophical form supposes that 
there is a unity complete or partial between the human 
soul and the divine ; it is God who manifests himself in 
humanity, it is God in man who puts on this imperfec- 
tion, it is God who through humanity bears this suffering; 
and by this Divine within all humanity will be drawn up 
into the Divine. The Lila then is indeed a paradox, but 
it ceases to be cruel or revolting ; we can at most regard 
it as strange, perverse, inexplicable. 

But the paradox loses much of its strangeness if we 
accept the idea not of fixed grades, but of a progressive 
ascent, a progressive divine manifestation from the incon- 
scient to the superconscient or all-conscient through the 
animal and the human consciousness. Imperfection is then 
a term and a necessary term of the manifestation ; all the 
divine nature being concealed but present in the incon- 
scient must be gradually delivered out of it and this 
gradually necessitates in between a partial unfolding ; it 
demands a mid-stage with gradations above and under it, — 
precisely such a stage as the mental consciousness of man, 
part knowledge, part ignorance, leaning on the inconscient, 
rising to the all-conscious Divine. But a partial unfold- 
ing means imperfection and must take as its basis or its 
support an apparent perversion, a seeming contrary of 
all that characterises the divine nature, infinity, unity, all- 
consciousness, all-power, all-harmony, all-delight ; with- 
out that perversion imperfection can have no standing- 
ground, cannot freely manifest. Partial knowledge is 
imperfect knowledge and imperfect knowledge is to that 
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extent ignorance, a contrary of the divine Nature, and 
in its outlook on what is hevond its knowledge, becomes 
error, a perversion ; so with all the other essential prin- 
ciples of the Divine. As to why the Divine should take 
delight in such a progressive manifestation, we may call 
it a mystery. But is it really so much of a mystery ? Is 
not a play of self-concealing and self-finding one of the 
most strenuous joys that conscious being can give to it- 
self ? What greater pleasure has man himself than victory 
which is in its nature the conquest of difficulties, a victory 
in knowledge, in power, in creation, in delight, — or than 
union which is in its nature the joy of a meeting with a 
self from which we were divided ? If we interrogate pro- 
foundly enough our own psychology, is it not easy after 
all to understand the secret of the Lila of the Divine ? 

This truth of the progressive manifestation is then 
the clue we needed for the reconciliation of our three 
propositions, — the truth of the soul ascending out of the 
inconscient through plant and animal to man and by man 
to the Divine. The index of man’s general possibility of 
realising the Divine in himself is, as we have often had 
to say, first that consciousness of his imperfection which 
he alone of earthly beings possesses and, secondly, his 
eternal hope of victory and perfection. If all were a blind 
play of Nature or capricious Lila of some wanton or 
blundering Deity, these things might have no meaning, 
they might be accidents, errors or lures of Nature and 
our conclusion would not follow ; but since we find that 
the divine Wisdom has ordered all things and is present 
in every least movement, this undying hope must have 
infallibly a sense,’ a justification, a fulfilment. But here 
the oft-repeated question arises whether its purpose is for 
the highest sort of man to evolve, to shape but of him- 
self a divine man or superman and then for the race 
to perish or sink back into an animal inferiority, or 
Whether it is not rather a general transformation or 
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ascent of all the individuals of the race. 

In support of the first view we must acknowledge that 
the impulse to perfect self-transcendence, the knowledge, 
of the inner divinity and the aspiration to the divine na- 
ture are not conscious in all the individuals of the race. 
It is the hard-earned privilege of the few, the best ; it is 
not horn with man, hut born in him, is indeed the first 
light of his new birth, the mark of the twice-born ; it is 
not the beginning, but a very advanced stage of man’s 
evolution. He looks downward first to the animal ; after- 
wards he looks upward to the Godhead. But on the other 
hand the sign of the divine nature is not only the illumi- 
nation of the Truth and the glory of the Power and the 
ecstasy of the Bliss, but the throb of a divine and uni- 
versal love which desires always to communicate its 
riches and, when it reaches its height, cannot tolerate that 
even one human being should remain unsaved, satisfied 
with his crude humanity, much less sink back to the ani- 
mal. The divine man not only transcends himself in unity 
with the Divine, but extends himself into unity with his 
fellow beings, and the outward sign and effect of that 
unity is this that as he has remade himself in the divine 
image, so he lemakes other men in his own image which 
is that of the divine. That would seem to be in this matter 
fhe key to the will of the Supreme in humanity, the indi- 
cation that it is a general will for the race, not a speciali- 
sation of some for a new creature and a new creation. 

But again another oft-repeated question, — since 
this ascent is admittedly from plane to plane of our 
being, does it culminate by the abandonment all the lower 
planes, or rather does it not include all the lower planes, 
the divine not only ascending from them but embracing 
and returning upon them, down to earth and bodv and 
matter, our lowest, our. footing and foundation ? In the 
first case the evolution begins here, but is fulfilled else- 
where ; in the second the material plane is the scene of 
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the divine victory. It would surely seem that ;is all the diffi- 
culties that are to be conquered are laid down here, here 
also should be their solution, that where the battle takes 
place, there should be the victory. Otherwise is the vic- 
tory real ? The whole evolution up to man takes place 
here ; his own evolution takes places here ; why not then 
the fulfilment of his evolution ? But this answer only 
creates a strong probability and is not absolutely conclus- 
ive. We have to reply then, first, that part of the eternal 
hope of mankind is the longing for the perfectibility of the 
human race upon earth and there is no reason to suppose 
that this part alone of the divine idea in his aspiration is a 
mistake ; secondly, that the nature of the evolution, the 
ascent confirms our hope. For, if we examine the evolu- 
tion, we shall see that it is a triple movement, a self- 
enlargement and a self-transcendence, but also a trans- 
formation of what is transcended. We must glance at this 
triple character of the evolution and see were it leads us. 



Essays on the Gita 


THE THVTXE BIRTH AND DIVTXE WORKS 

(1) 

In speaking of this Yoga in which action and know- 
ledge become one, the Yoga of the sacrifice of works with 
knowledge, — works fulfilled in knowledge, knowledge 
supporting works, — offered to the Purushottama, the 
supreme Divinity who becomes manifest within us as 
Narayana, Lord of all our being and action seated secret 
in our hearts for ever, who becomes manifest even in the 
human form as the Avatar, the divine birth taking possess 
ion of our humanity, Krishna has declared in passing 
that this was the ancient and original Yoga which he 
gave to Vivasvan, the Sun-God, Vivasvan to Manu, the 
first man, Manu to Ikshvaku, and so it came down from 
royal sage to royal sage till it was lost in the great lapse of 
Time and is now renewed for Arjuna, because he is the 
lover and devotee, friend and comrade of the Avatar. For 
this, he says, is the highest secret, — thus claiming for it a 
superiority to all other forms of Yoga, because those 
others lead to the impersonal Brahman or to a personal 
Deity, to a liberation in actionless knowledge or a libera- 
tion in absorbed beatitude, but this gives the highest 
secret and the whole secret ; it leads to divine peace and 
divine works, to divine knowledge, action and ecstdsy 
unified in a perfect freedom ; it unites into itself all the 
Yogic paths as the highest being of the Divine reconciles 
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and makes one in itself all the different and even contrary 
powers and principles of its manifested being. Therefore 
this Yoga of the Gita is not, as souk contend, only the 
Karmayoga, one and the lowest, according to them, of 
the three paths, hut a highest Yoga synthetic and integral 
directing Godward all the powers of our being. 

Arjuna takes the declaration about the transmission 
of the Yoga in its most physical sense, — there is another 
significance in which it can be taken, — and asks how the 
Sun-God, one of the first-born of beings, ancestor of the 
Solar dynasty, can have received the Yoga from the man 
Krishna who is only now born into the world. Krishna 
does not reply, as we might have expected him to have 
done, that it was as the Divine who is the source of all 
knowledge that he gave the Word to the Deva who is his 
form of knowledge, giver of all inner and outer light, — 
s.ivitnr tlevasya yo no dhiya'i pracliodayat ; he accepts 
instead the opportunity which Arjuna gives him of declar- 
ing his concealed Godhead, a declaration for which he 
had prepared when he gave himself a; the divine example 
for the worker who is not bound by his works, but which 
he has not yet explicitly made. He now openly announces 
himself as the incarnate Godhead, the Avatar. 

We have had occasion already, when speaking of the 
divine Teacher, to state briefly the doctrine of Avatar- 
hood as it appears to us in the light of Vedanta, the light 
in which the Gita presents it to us. We must now look 
a little more closely at this Avatarhood and at the signifi- 
cance of the divine Birth of which it is the outward ex- 
pression ; for that is a link of considerable importance in 
the integral teaching of the Gita. And we may first trans- 
late the words of the Teacher himself in which the nature 
and purpose of Avatarhood are given summarily and re- 
mind ourselves also of other passages or references which 
bear upon it. “ Many are my lives that are past, and thine 
also, O Arjuna ; all of them 1 know, but thou knowest 
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not, O scourge of the foe. Though I am the unborn, 
though I am imperishable in my self-existence, though 1 
am the Lord of all existences, yet 1 stand upon my own 
Nature and come into birth by my self-Mava. For whenso- 
ever there is the fading of the Dharma and the uprising 
of unrighteousness, then I loose myself forth into birth. 
For the deliverance of the good, for the destruction of the 
evil-doers, for the enthroning of the Right 1 am born 
from age to age. He who knoweth thus in its right prin- 
ciples my divine birth and my divine work, when he 
abandons his body, comes not to rebirth, he comes to 
Me, O Arjuna. Delivered from liking and fear and wrath, 
full of me, taking refuge in me, many purified by austerity 
of knowledge have arrived at my nature of being ( mad - 
blidvam, the divine nature of the Purushottama ). As men 
approach me, so I accept them to my love ( bhajdmi ) ; 
men follow in every way my path, O son of Pritha.” 

But most men, the Gita goes on to say, desiring the 
fulfilment of their works, sacrifice to the gods, to various 
forms and personalities of the one Godhead, because the 
fulfilment ( sidd/ii ) that is born of works, — of works with- 
out knowledge, — is swift and easy in the human world ; 
it belongs indeed to that world alone. The other, the di- 
vine self-fulfilment in man by the sacrifice with know- 
ledge to the supreme Godhead, is more difficult; its results 
belong to a higher plane of existence and are less easily 
grasped. Men therefore follow the fourfold law of their 
nature and works and on this plane of mundane action 
they seek the Godhead through his various qualities. But, 
savs Krishna, though I am the doer of the fourfold works 
and creator of its fourfold law, yet I must be known 
also as the non-doer, the imperishable, the immutable 
Self. “ Works affect me not, nor have 1 desire for the 
fruit of works,” for God is the impersonal beyond this 
egoistic personality and this strife of the modes of Nature, 
and as the Purushottama also, the impersonal Perso- 



nality, he possesses this supreme freedom even in works. 
Therefore the doer of divine .works even while following 
the fourfold law has to know and live in that which is 
beyond, in the impersonal self and so in the supreme 
Godhead. “ He who tljus knows me is not bound by his 
works. So knowing was work done by the men of old 
who sought liberation ; do therefore, thou also, work of 
that more ancient kind done by ancient men.” 

The second portion of these passages which has here 
been given in substance, explains the nature of divine 
works, liii'vam karma, with the principle of which we 
have had to deal in the last essay ; the first, which has 
been fullv translated, explains the way of the divine birth, 
iUvvaiu jauvut t the Avatarhood. But we have to remark 
carefullv that the upholding of Dhanna in the world is 
not the only object of the descent of the Avatar, that 
great mystery of the Divine manifest in humanity ; for 
the upholding of the Dharma is not an all-sufficient ob- 
ject in itself, not the supreme possible aim for the mani- 
festation of a Christ, a Krishna, a Buddha, but is only the 
general condition of a higher aim and a more supreme 
and divine utility. For there are two aspects of the divine 
birth ; one is a descent, the birth of God in humanity, the 
Godhead manifesting itself in the human form and nature, 
the eternal Avatar ; the other is an ascent, the birth of 
man into the Godhead, man rising into the divine nature 
and consciousness, liuuibliaram dgatali ; it is the being 
born anew in a second birth of the soul. It is that new 
birth which Avatarhood and the upholding of the Dhar- 
ma are intended to serve. This double aspect in the Gita’s 
doctrine of Avatarhood is apt to be missed by the cursory 
reader satisfied, as most are, with catching a superficial view 
of its profound teachings, and it is missed too bv the for- 
mal commentator petrified in the rigidity of the schools. 
Vet itis necessary, surely, to the whole meaning of the doc- 
trine. Otherwise the Avatar idea would he onlv a dogma, 
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a popular superstition, or an imaginative or mvstie deifi- 
cation of historical or legendary' supermen, not what the 
Gita makes all its teaching, a deep philosophical and reli- 
gious truth and an essential part of or step to the supreme 
mystery of all, rahasvatn ntfamani. 

If there were not this rising of man into the God- 
head to he helped by the descent of God into humanity, 
Avatarhood for the sake of the Dharma would he an 
otiose phenomenon, since mere Right, mere justice or 
standards of virtue can always be upheld bv the divine 
omnipotence through its ordinary means, bv great men 
or great movements, by the life and work of sages and 
kings and religious teachers, without any actual incarna- 
tion. The Avatar comes as the manifestation of the divine 
nature in the human nature, the apocalypse of its Christ- 
hood, Krishnahood, Buddhahood, in order that the hu- 
man nature may by moulding its principle, thought, feel- 
ing, action, being on the lines of that Christhood, Krishna- 
hood, Buddhahood transfigure itself into the divine. The 
law, the Dharma which the Avatar establishes is given for 
that purpose chiefly ; the Christ, Krishna, Buddha stands 
in its centre as the gate, he makes through himself the 
way men shall follow. That is why each Incarnation holds 
before men his own example and declares of himself that 
he is the way and the gate ; he declares too the oneness 
of his humanity with the divine being, declares that the 
Son of Man and the Father above from whom he has 
descended are one, that Krishna in the human bodv, inditu- 
shim tannin elfritam, and the supreme Lord and Friend 
of all creatures are but two revelations of the same divine 
Purushottama, revealed there in his own being, revealed 
here in the type of humanity. 

That the Gita contains as its kernel this second and 
real object of the Avatarhood, is evident from this passage 
itself, but it becomes clearer it we take if, not bv itself, — 
always the wrong way to deal with the texts of the Gita,— 
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but in connection with other passages and with the whole 
teaching. We have to remember and take together its 
doctrine of the one Self in all, of the Godhead seated in 
the heart of every creature, its teaching about the rela- 
tions between the Creator and his creation, its strongly 
emphasised idea of the vibhuti , — noting too the language 
in which the Teacher gives his own divine example of 
selfless works which applies equally to the human Krishna 
and the divine Lord of the worlds, and giving their due 
weight to such passages as that in the ninth chapter 
“ Deluded minds despise me lodged in the human body 
because they know not my supreme nature of being, 
Lord of all existences”,' and we have to read in the light 
of these ideas this passage we find before us and its 
declaration that by the knowledge of his divine birth 
and divine works man comes to the Divine and by be- 
coming full of him and even as he and taking refuge in 
him they arrive at his nature and status of being, nuui- 
bhtiram. For then we shall understand the divine birth 
and its object, not as an isolated and miraculous pheno- 
menon, but in its proper place in the whole scheme of 
the world-manifestation ; without that we cannot arrive 
at its divine mystery, but shall either scout it altogether 
or accept it ignorantly and, it may be, superstitiously or 
fall into the petty and superficial ideas' of the modern 
mind about it by which it loses all its inner and helpful 
significance. 

For to the modern mind Avatarhood is one of the 
most difficult to accept or to understand of all the ideas 
that are streaming in from the East upon the rationalised 
human consciousness. It is apt to take it at the best for 
a mere figure for some high manifestation of human 
power, character, genius, great work done for the world 
or in the world, and at the worst to regard it as a supersti- 
tion,— to the heathen a foolishness and to the Greeks a 
stu nblingblock. The materialist, necessarily, cannot even 
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look at it, since he does not believe in God ; to the ra- 
tionalist or the Deist it is a folly and a thing of derision ; 
to the thoroughgoing dualist who sees an unbridgeable 
gulf between the human and the divine nature, it sounds 
like a blasphemy. The rationalist objects that if God 
exists, he is extracosmic or supracosmic and does not 
intervene in the affairs of the world, but allows them to 
be governed by a fixed machinery of law, — he is, in fact, 
a sort of far-off constitutional monarch or spiritual King 
Log, at the best an indifferent inactive Spirit behind the 
activity of Nature, like some generalised or abstract witness 
Purusha of the Sankhvas ; he is pure Spirit and cannot 
put on a bodv, infinite and cannot be finite as the human 
being is finite, the ever unborn creator and cannot be the 
creature born into the world, — these things are impossible 
even to his absolute omnipotence. To these objections 
the thoroughgoing dualist would add that God is in his 
person, his role and his nature different and separate from 
man ; the perfect cannot put on human imperfection ; the 
unborn personal God cannot be born as a human persona- 
lity ; the Ruler of the worlds cannot be limited in a nature- 
bound human action and in a perishable human bodv. 
These objections, so formidable at first sight to the reason, 
seem to have been present to the mind of the Teacher in 
the Gita when he says that although the Divine is unborn, 
imperishable in his self-existence, the Lord of all beings, 
yet he assumes birth by a supreme resort to the action of 
his Nature and by force of his self-Maya ; that he whom 
the deluded despise because lodged in a human body, is 
verily in his supreme being the lord of all ; that he is in 
the action of the divine consciousness the creator of the 
fourfold Law and the doer of the works of the world and 
in the silence of the divine consciousness at the same time 
the impartial witness of the works of his own Nature, — 
for he is always, beyond both the silence and the action, 
the supreme Purushottama. And the Gita is able to meet 
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all these oppositions, to reconcile all these contraries be- 
cause it starts from the Vedantic view of existence, of God 
and the universe. 

For in the Vedantic view of things all these appa- 
rently formidable objections are null and void from the 
beginning. The idea of the Avatar is not indeed indis- 
pensable to its scheme, but it comes in naturally into it 
as a perfectly rational and logical conception. For all here 
is God, is the Spirit or Self-existence, is Brahman, ekame- 
vdilvitiyam , — there is nothing else, nothing other and 
different from it and there can be nothing else, can be 
nothing other and different from it ; Nature is and can be 
nothing else than a power of the divine consciousness ; 
all beings are and can be nothing else than inner and outer, 
subjective and objective soul-forms and bodily forms 
of the divine being which exist in or result from the 
power of its consciousness. Far from the Infinite being 
unable to take on finiteness, the whole universe is no- 
thing else but that ; we can see, look as we may, nothing 
else at all in the whole wide world we inhabit. Far from 
the Spirit being incapable of form or disdaining to con- 
nect itself with form of matter or mind and to assume a 
limited nature or a body, all here is nothing but that, the 
world exists only by that connection, that assumption. 
Far from the world being a mechanism of law with no 
soul or spirit intervening in the movement of its forces 
of the action of its minds and bodies, — only some origin- 
al indifferent Spirit passively existing somewhere oulsic’e 
or above it, — the whole world and every particle of it is 
on the contrary nothing but the divine force in action 
and that divine force determines and governs its everv 
movement, inhabits its every form, possesses here everv 
soul and mind ; all is in God and in him moves and has 
its being, in all he is, acts and displays his being ; everv 
creature is the disguised Narayan. 

Far from the unborn being unable to assume birth, all 
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beings are even in their individuality unborn spirits, eternal 
without beginning or end, and in their reality and their uni- 
versalitv all are the one unborn Spirit of whom birth and 
death are only a phenomenon of the assumption and change 
of forms. The assumption of imperfection by the perfect 
is the whole mystic phenomenon of the universe ; but the 
imperfection appears in the form and action of the mind or 
body assumed, subsists in the phenomenon, — in that which 
assumes it, there is no irh perfection, even as in the Sun 
which illumines all there is no defect of light or of vision, 
but only in the capacities of the individual organ of vision. 
Nor does God rule the world from some remote heaven, 
but by his intimate omnipresence ; each finite working of 
force is an act of infinite Force and not of a limited sepa- 
rate self-existent energy labouring in its own underived 
strength ; every finite working of will and knowledge 
is an act of the infinite all-will and all-knowledge. God’s 
rule is not an absentee, foreign and external govern- 
ment ; he governs all because he exceeds all, but also 
because he dwells within all movements and is their 
absolute soul and spirit. Therefore none of the objections 
opposed by our reason to the possibility of Avatarhood 
can stand in their principle ; for the principle is a vain divi- 
sion made by the intellectual regson which the whole phe- 
nomenon and the whole reality of the world are busv 
even’ moment contradicting and disproving. 

But stib, apart from the possibility, there is the ques- 
tion of the actual divine working, — whether actually the 
divine consciousness does come forward from bevond 
the veil and act directly in the phenomenal, the finite, 
the mental and material, the limited, the imperfect. The 
finite is indeed nothing but a definition, a face-value of 
the Infinite’s self-representations to its owr) variations of 
consciousness ; the real value of each finite phenomenon 
is an infinite value, is indeed the very Infinite. -Each being 
is infinite in its self-existence, whetever it may be in the 




action of its phenomenal nature, its temporal self-repre- 
sentation. The man is not, when we look closely, him- 
self alone, a rigidly separate self-existent individual, hut 
humanity in a mind and body of itself ; and humanity 
too is no rigidly separate self-existent species or genus, 
it is the All-existence, the universal Godhead figuring 
itself in the type of humanity ; there it works out certain 
possibilities, develops, evolves, as we now say, certain 
powers of its manifestation. What it evolves, is itself, is 
the Spirit. 

For what we mean hv Spirit is self-existent being 
with an infinite power of consciousness and uncondi- 
tioned delight in its being ; it is either that or nothing, or 
at least nothing which has anything to do with man and 
the world or with which, therefore, man or the world has 
anything to do. Matter, body is only a massed motion of 
force of conscious being employed as a starting-point for 
the variable relations of consciousness working through 
its power of sense ; nor is Matter anywhere reallv void 
of consciousness, for even in the atom, the cell there is, 
as is now made abundantly clear by modern Science, a 
power of will, an intelligence at work : but that power is 
the power of will and intelligence of the Self, Spirit or 
Godhead within it, it is not.the separate, self-derived will or 
idea of the mechanical cell oratoni. This universal will and 
intelligence, involved, develops its powers from form to 
form, and on earth at least it is in man that it draws nearest 
to the full divine and there first becomes, even in the form, 
conscious of its divinity. But still there too there is a limita- 
tion, there is that imperfection of the manifestation which 
prevents the lower forms from having the self-knowledge 
of their identity with the Divine. For in each limited being 
the limitation of the phenomenal action is accompanied 
b y a limitation also of the phenomenal consciousness 
which defines the nature of the’being and makes the inne r 
difference between creature and creature. The Divine 
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works behind governing its special manifestation through 
this outer and imperfect consciousness and will, itself 
secret in the cavern, guhavaui, as the Veda puts it, or as 
the Gita expresses it, “ In the heart of all existences the 
Lord abides turning all existences as if mounted on a 
machine by Maya This secret working, the Lord hid- 
den in the heart from the egoistic nature-consciousness 
through which he works, is God’s universal method with 
creatures. Why then should we suppose that in any form 
he comes forward into the frontal, the phenomenal cons- 
ciousness for a more direct and consciously divine action? 
Obviouslv, to break the veil between himself and humani- 
ty which man in his own nature could never lift. 

The Gita explains the ordinary imperfect action of 
the creature by its subjection to the mechanism of Prak- 
riti and its 'limitation by the self-representations of Maya. 
These two terms are only complementary aspects of one 
and the same effective force of divine consciousness. Maya 
is not essentially illusion, — the element or appearance 
of illusion only enters in by the ignorance of the lower 
Prakriti, Maya of the three modes of Nature, — it is the 
divine consciousness in its power of various self-represen- 
tation of its being, while Prakriti is the effective force of 
that consciousness which operates to work out such self- 
representation according to its own law and fundamental 
idea, sivabliava and suuulhnrma, in its own proper quality 
and particular force of working, ifunakarma. “ Leaning 
upon my own Nature ( Prakriti ) I create ( loose forth into 
various being) all this multitude of existences, all help- 
lessly subject to the control of Nature.” Those who 
know not the Divine lodged in the human body, are 
ignorant of it because they are grossly subject to this 
mechanism of Prakriti and dwell in an Asuric nature that 
deludes with desire and bewilders with egoism the will 
and the intelligence, mohinim prakntim (icritdh. For the 
Purushottama within is not manifest to every being ; he 
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conceals himself, utterly he envelops himself in his Yoga- 
maya.* “All this world ” says the Gita “because it is 
bewildered bv the three states of being determined by the 
modes of Nature, fails to recognise me ; for this mv 
divine Maya of the modes of Nature is hard to get be- 
yond ; those cross beyond it who approach Me ; but 
those who dwell in the Asuric nature of being, have their 
knowledge reft from them by Maya." In other words, 
there is the inherent consciousness of the Divine in all, 
for in all the Divine dwells ; but he dwells there covered 
by his Mava and the essential self-knowledge of beings 
is reft from them, turned into the error of egoism by 
the action of Maya, the action of the mechanism of Pra- 
kriti. Still bv drawing back from the mechanism of Na- 
ture to her inner and secret Master man can become con- 
scious of the indwelling Divinity. 

Now it is notable that with a slight but important vari- 
ation of language the Gita -describes in the same way both 
the action of the Divine in bringing about the ordinary 
birth of creatures and his action in his birth as the Avatar. 
“ Leaning upon my own Nature, prakritim srdm arashta- 
bhya ," it will say later “I loose forth variously, visrijdmi , 
this multitude of creatures helplessly subject owing to the 
control of Prakriti, avafttm prakriter raydt. ” “ Standing 
upon my own Nature ” it says here “ 1 am born by mv 
self-Maya, prakritim srdm adhishthdxa ... dtmamdvavd, l 
loose forth myself, atmdnam srijdmi." The action im- 
plied in the word avashtahhya is a forceful downward 
pressure by which the object controlled is overcome, op- 
pressed, blocked ur limited in its movement or working 
and becomes helplessly subject to the controlling power, 
ara (am rayat ; Nature in this action becomes mechanical 
and its multitude of creatures are held helpless in the 
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mechanism, not lords of their own action. On the con- 
trary the action implied in the word adhishthdxa, is 3 dwell- 
ing in, but also a standing upon and over the Nature, a 
conscious control and government by the indwelling God- 
head, mlhishtdtri i leva til, in which the Purusha is not 
driven by the Prakriti through ignorance, but rather the 
Prakriti is full of the light and the will ot the Purusha. 
Therefore in the normal birth that which is loosed forth, — 
created, as we say, — is the multitude of creatures or be- 
comings, bhiltagraniiini ; in the divine birth that which 
is loosed forth, self-created, is the self-conscious self- 
existent being, atmanam ; for the Vedantic distinction 
between atntii and blultdni is that which is made in Euro- 
pean philosophy between the Being and its becomings. 
In both cases Maya is the means of the creation or mani- 
festation, but in the divine birth it is by self-Maya, dtnui- 
mdyuvd, not the involution in the lower Maya of the 
ignorance, but the conscious action of the self-existent 
Godhead in its phenomenal self-representation, well aware 
of its operation and its purpose, — that which the Gita 
calls elsewhere Yogamaya. In the ordinary birth Yoga- 
may a is used by the Divine to envelop and conceal itself 
from the lower consciousness, so it becomes for us the 
means of the Ignorance, Aridydindya ; but it is by this 
same Yogamava that self-knowledge also is made manifest 
in the return of our consciousness to the divine, it is the 
means of the knowledge, Vidydinayd; and in the divine 
birth it so operates — as the knowledge controlling and 
enlightening the works which are ordinarily done in the 
Ignorance. 

The language of the Gita shows therefore that the 
divine birth is that of the conscious Godhead in our hu- 
manity and essentially the opposite of the yrdinarv birth 
even though the same means are used, because it is not the 
birth into the Ignorance, but the birth of the knowledge, 
not a physical phenomenon, but a soul-birth. It is the 
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Soul's coming into birth as the self-existent Being con- 
trolling consciously its becoming, not lost to self-know- 
ledge in the cloud of the ignorance. It is the Soul horn in- 
to the bodv as lord of Nature, standing above and operat- 
ing in her freely by its will, not entangled and helplessly 
driven round and round in the mechanism ; for it works in 
the knowledge and not, as most do, in the ignorance. It is 
the secret Soul in all coming forward from its governing 
secrecv behind the veil to possess wholly in a human type, 
but as the Divine, the birth which ordinarily it pos" 
sesses from behind the veil as the Ishwara, but in front is 
rather possessed by it because there it is the partially con- 
scious being, the Jiva lost to self-knowledge and bound 
in its works through subjection to Nature. The Avatar * 
therefore is the direct manifestation in humanity by Krishna 
the divine Soul of that divine condition of being to which 
Arjuna, the human soul, the type of a highest human being, 
a Vibhuti, is called upon by the Teacher to arise, by climbing 
out of the ignorance and limitation of his ordinary huma- 
nity. It is the manifestation from above of that which we 
have to develop from below, the descent of God into that 
divine birth of the human being into which we mortal 
creatures must climb, the attracting divine example given 
by God to man in the very type and form and perfected 
model of our human existence. 


The word Avatura means a descent : it is a coming down of 
the Divine below the line which divides the divine from the human 
world or status. 
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CHAPTER XXXV 
TUE CONDITIONS OF GNOSIS 

Knowledge is the first principle of the Tijuana, but 
knowledge is not its onlv power ; like every other plane 
of being it founds itself upon that particular principle 
which is naturally the key of all its motions, but it also 
takes up all the powers of being and moulds and modifies 
their nature and working into conformity with its own 
original and dominant law. In the mental being, for 
example, mind-sense or intelligence is the o"'< : nn! and 
dominant principle. The mental being is in his central 
and determining nature intelligence ; a centre of in- 
telligence, a massed movement of intelligence, a receptive 
and radiating action of intelligence. He has the intelligent 
sense of his own being, the intelligent sense of other 
existence than his own, the intelligent sense of his own 
nature and activities and the activities of others, the in- 
telligent sense of the nature of things and persons and 
their relations with himself and each other. That makes 
up his experience of existence. He has no other know- 
ledge of existence, no knowledge of life and matter except 
as they make themselves sensible to him and capable of 
being seized by his intelligence ; what he does not sense 
and conceive, is to him practically non-existent. Man is 
a mental being, but one cased in Matter and so has to 
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start with the action of the physical senses which are all 
channels of material contact, he does not start with the 
mind-sense ; hut even so he does not and cannot make 
use of anything conveyed hv these physical organs until 
and unless they are taken hold of by the mind-sense and 
turned into stuff and value of his intelligent being. What 
in the lower world is a pranic, a nervous, a dynamic 
action and reaction, becomes in him sense of force, sense 
of desire, sense of will, sense of intelligent will-action or 
mentally conscious sense of force-action. His delight of 
being translates itself into sense of pleasure and its perver- 
sion pain, feeling-sensation of liking and disliking, in- 
telligence of delight and failure of delight, — all pheno- 
mena of the mind-sense. That which is above him and 
around him, that in which he lives, — God, the universal 
being, — are non-existent and. unreal to him until he gets 
the mental sense of the Infinite and an intelligent cons- 
ciousness of the superself. 

So the vijndnamaya being is in its nature truth-con- 
sciousness, a centre and circumference of the truth-vision 
of things, a massed movement or subtle^body of gnosis, 
a receptive and radiating action of the truth-power of 
things according to the inner law of their being. This 
truth of things at which we arrive in the gnosis, — for from 
that it itself originally starts, — is a truth of unity, of one- 
ness, unity originating diversity, unity in multiplicity, but 
still unity always, an indefeasible oneness. Therefore state 
of gnosis, the condition of vijndnamaya being, implies a 
self-identification of ourselves with all existence and with 
all existences, a universal pervasiveness, a universal com- 
prehension. The vijndnamaya Purusha has normally the 
consciousness of being infinite, normally also the con- 
sciousness of containing the world in itself ; it is not like 
the mental being normally bound to the consciousness of 
being contained in the world. Therefore the deliverance 
from ego is the first elementary step towards the being of 
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the gnosis ; so long as we live at all in the ego, it is idle to 
hope for this higher reality. The least reversion to ego- 
thought, ego-action, ego-will brings back the conscious- 
ness tumbling out of such gnostic Truth as it has attained 
into the falsehoods of the divided mind. A secure univer- 
sality of being is the very basis of this higher conscious- 
ness ; we have to feel ourselves one with all things and 
beings, to identify ourselves with them, to become aware 
of them as ourselves, their being as our own, their cons- 
ciousness as our own, their energy as our own. We 
have to learn how to be one self with all. 

This universality is impossible to achieve in its com- 
pleteness so long as we feel ourselves to be a conscious- 
ness lodged in this individual mind, life and body. There 
has to be a certain elevation of the Purusha out of the 
physical and even the mental into the vijnamvnaya body. 
Neither the brain or its corresponding mental “ lotus ” 
can remain the centre of our thinking, nor the heart or its 
corresponding lotus ” can remain the centre of our 
sensational being. The conscious centre of being, thought 
and action rises out of the body and mind and takes its 
free station above them. We have no longer the sensation 
of living in the body, but of being above it as its lord, 
possessor or Ishwara and of encompassing it with a widei 
then the physical consciousness. We come to realise with 
a very living force of reality, normal and continuous, 
what the sages meant when they spoke of the soul carry- 
ing the body and said too that the soul is not in the body, 
but the body in the soul. From above and not from the 
brain we ideate, we will, the brain-action being only a 
response and movement of the physical machinery to the 
shock of the thought-force and will-force from above ; 
from above all is originated ; above, all that corresponds 
in gnosis to our present mental activity, takes place. 

But this centre, this action is free, not bound, espe- 
cially not involved in body or shut up in separate indivi- 
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duality. For we have a consciousness as it were diffused 
and extending everywhere and the centre is a mere con- 
venience for individual action. The real nature of our 
conscious activities is universal, one with those of the uni- 
versal being, proceeding from universality to a supple and 
variable individualisation. It is the awareness of an infinite 
being acting universally though with emphasis on an 
individual formation of its energies ; it is not what we 
now understand by individuality. This state of conscious- 
ness is so abnormal to our present mode of being that to 
the rational man it may seem impossible or even a state 
of alienation ; but even for the mental intelligence it 
vindicates itself by its greater calm, freedom, light, power, 
effectivitv of will, verifiable truth of ideation. For it begins 
even on the higher levels of liberated mind, but rises to 
perfect self-possession only in the gnosis. 

The infinite has to become to us the primal, the ac- 
tual reality ; it has to become impossible for us to think 
of or realise the finite apart from our fundamental sense 
of the infinite, in which alone the finite can live, can form 
itself, can have- any reality. So long as the finite is to our 
consciousness the first fact, the foundation of all our 
thinking, feeling and willing, the normal reality from 
which we can rise occasionally or frequently to an idea and 
sense of the infinite, we are very far from the gnosis. The 
infinite on the contrary has to be our normal conscious- 
ness of being, its first fact, the foundation from which 
everything finite forms itself, the origination of all our 
thought, will and delight. But this infinite is not only an 
infinite of pervasion or extension in which everything 
foi ms and happens ; behind that the vijnanainava is al- 
ways aware of a spaceless infinite, the essential being of 
Sachchidananda and the highest self of our being. This 
infinite we may first feel as an infinity above us to which 
we attempt to rise and an infinity around us into which we 
strive to dissolve our separate existence ; afterwards we 
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must rise into it, break out of the ego into its largeness, 
and then that also can take increasing possession of our 
lower being until it refashions even our lowest and perver- 
sest activities into the truth of the Vijnana. 

This is the basis and when it is achieved, then only 
can we progress to the normality of the supramental idea- 
tion ; for that is the play of the supreme light and, though 
we may receive or reflect it even before we rise into the 
gnosis, we cannot command or wholly possess it until 
we become the being of the supreme light, until our con- 
sciousness is transformed into that consciousness ; for 
according to the nature of our consciousness will be the 
normal strain of our ideation. This ideation of the gnosis 
has already been described ; but it has to be emphasised 
that it is not confined to a higher thought or the action 
of a sort of divine reason. It takes up all our present 
means of knowledge immensely extended, active and 
effective where they are now debarred, blind, infructuous, 
and turns them into a high and intense perceptive acti- 
vity of the Vijnana. Thus it takes up our sense action and 
illumines it even in its ordinary field so that we get a true 
sense of things ; but it also enables the mind-sense to have 
a direct perception of the inner as well as the outer pheno- 
menon, to feel and receive or perceive, for instance, the 
thoughts, feelings, sensations, the nervous reactions of 
the object on which it is turned.* It uses also the subtle 
senses as well as the physical and saves them from their 
errors ; it gives us the knowledge, the experience of planes 
of existence other than the material to which our ordinary 
mentality is ignorantly attached and it enlarges the world 
for us. It transforms similarly the sensations and gives 
them their full intensity as well as their full holding-power; 
for in our normal mentality the full intensity is impos- 

This power, says Patanjali, comes by “ Simvarna" on an object; 
that is for the mentality ; in the gnosis there is no need of Sauyama ; 
it is the natural action of the Vijnana. 
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sible because the power to hold and sustain vibrations 
beyond a certain point is denied to it, mind and body 
would both break under the shock or the prolonged 
strain. It takes up too the element of knowledge in our 
feelings and emotions, — for our feelings too contain a 
power of knowledge and a power of effectuation which 
we do not recognise and do not properly develop, — and 
delivers them at the same time from their limitations and 
from their errors and perversions. For in all things the 
gnosis is the Truth, the Right, the highest Law, ilcvdiiani 
tulabdliaiii vratani. 

Knowledge and Force or Will — for all conscious 
force is will, — are the twin sides of the action of cons- 
ciousness. In our mentality they are divided. The idea 
comes first, the will comes stumbling after it or rebels 
against it or is used as its imperfect tool with imperfect 
results ; or else the will starts up first with a blind or half- 
seeing idea in it and works out something in confusion 
of which we get the right understanding afterwards. There 
is no oneness, no full understanding between them ; or 
else, there is no perfect correspondence of initiation with 
effectuation. Nor is the individual will in harmony with 
the universal ; it tries to reach beyond it or falls short of 
it or deviates from and strives against it. It knows not the 
times and seasons of the Truth, nor its degrees and 
measures. The Vijnana takes up the will and puts it first 
into harmony and then into oneness with the truth of the 
supramental knowledge, in this knowledge the idea in the 
individual is one with the idea in the universal, because 
both are brought back to the truth of the supreme know- 
ledge and will. The gnosis takes up not only our intelli- 
gent u ill, hut our wishes, desires, even what we call the 
lower desires, the instincts, the impulses, the reachings 
out of sense and sensation and it transforms them. They 
cease to be wishes and desires, because they cease first to 
be p Tsonal and then cease to be that struggling after the 
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mi grasped which we in .-ail by craving and desire ; they 
are no longer blind or halt-blind reachings out of the 
instinctive or intelligent mentality, but are transformed 
into a various action of the Truth-will ; and that will acts 
with an inherent knowledge of the right measures of its 
decreed action and therefore with an effectivity unknown 
to our mental willing. Therefore too in the action of the 
vijndnauuiya will there is no place for sin ; for all sin is 
an error of the will, a desire and act of the Ignorance. 

When desire ceases entirely, grief and all inner suf- 
fering also cease. The Vijnaua takes up not only our parts 
of knowledge and will, but our parts of affection and 
delight and changes them into action of the divine 
Ananda. For if knowledge and force are the twin sides of 
the action of consciousness, delight, Ananda, — which is 
something higher than what we call pleasure, — is the stuff 
of consciousness and the natural result of the interaction 
of knowledge and will, force and self-awareness. Both 
pleasure and pain, both joy and grief are deformations 
caused bv the disturbance of harmony between our cons- 
ciousness and the force it applies, between our knowledge 
and will, a breaking up of their oneness by a descent to 
a lower plane in which they are limited, divided in them- 
selves, restrained from their full and proper action, at 
odds with other-force, other-consciousness, other-know- 
ledge, other-will. The Vijnana sets this to rights by the 
power of its truth and a wholesale restoration to oneness 
and harmony, to the Right and the highest Law. It takes 
up all our emotions and turns them into various form of 
love and delight, even our hatreds, repulsions, causes of 
suffering. It finds out or reveals the meaning they missed 
and by missing which they became the perversions they 
are, and it restores our whole nature to the eternal Good. 
It deals similarly with our perceptions and sensations and 
reveals all the delight that they seek, but in its truth, not 
in any perversion and wrong seeking and wrong reception; 
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it teaches even our lower impulses to lay hold on the Divi- 
ne and Infinite in the appearances after which they run. All 
this is done not in the values of the lower being, but by 
a lifting up of the mental, vital, material into the inaliena- 
ble purity as well as the natural intensity, in a word 
the continual ecstasy, one yet manifold, of the divine 
Anan da. 

Thus the being of Vijnana is in all its activities a 
play of perfected knowledge-power, will-power, delight- 
power, raised to a higher than the mental, vital and bodily 
level, all-pervasive, universalised, freed from egoistic 
personality and individuality. For it is the play of a higher 
Self, a higher consciousness and therefore a higher force 
and higher delight of being, in the purity, in the right, in 
the truth of the superior or divine being. Its powers may 
often seem to be what are called in ordinary Yogic par- 
lance siddhis, by the Europeans occult powers, shunned 
and dreaded by devotees and by many Yogins as snares, 
stumblingblocks, diversions from the true seeking after 
the Divine. But that is because they are sought in the 
lower being, abnormally, by the ego for an egoistic satisfac- 
tion. In tfye Vijnana they are neither occult nor siddhis, 
but the open, unforced and normal play of its nature. 
The Vijnana is the power and action of the divine Being 
in its divine nature, and when this acts through the indivi- 
dual lifted to that plane, it fulfils itself unperverted, with- 
out fault or egoistic reaction or diversion from the posses- 
sion of the Divine. For there the individual is no longer 
the ego, but the Jiva in the higher divine nature, p ar d 
prakritir jivabhuta , the supreme and universal Self seen 
in the play of multiple individuality but with self-know- 
ledge and in the truth of its divine Shakti. 

In the Vijnana the right relation and action of I'uru- 
sha and Prakriti are found, because there they become 
unified and the Divine is no longer veiled. All is his 
action. The Jiva no longer says "1 think, 1 act, I desire, 
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1 feel ”, he does not even say like the sadhaka striving 
after unity but before he has reached it, “ As appointed bv 
Thee seated in my heart, I act”. For the heart, the centre 
of the mental consciousness is no longer the centre of 
origination but only a channel ; he is rather aware of the 
Divine seated above, lord of all, adhkthita , as well as 
acting within, and seated himself in that higher being, 
pardnllu’, parawasvant pardrati, he can say truly and bold- 
ly, “ God himself by his Prakriti knows, acts, loves, takes 
delight by mv apparent individuality and fulfils there in its 
higher and divine measures the multiple Vila which the 
Infinite plays in the universality of its being.” 



The Eternal Wisdom 


BOOK II 

THE DISCOVERY A YD REALISATION IN ONESELF 
OF THE ONE WHO IS IN ALL 

III 

THE CONQUEST OF SELF 
DISINTERESTEDNESS 

1 Self-interest is the prolongation in ns of the ani* 
mal. ’ Humanity begins in man with disinterested- 
ness. 

2 Disinterestedness is not always understood. Yet 
is it the foundation of the virtues, without it they 

3 could not be practised. — As dawn announces the 
rising of the sun, so in a man disinterestedness, 
purity, rectitude forerun the coming of the Eternal. 

4 Whoever is rich within and embellished with vir- 
tue, seeks not outside himself for glory and riches. 

5-6 — The perfect man does not hunt after wealth. — He 
must content himself with little and never ask for 
more than he has. 

7 The least indigent mortal is the one who desires 


1) Amiel. — 2) Antoine the Healer. — >-4) Ilamakri slant. — 
4) Angelua Silesius. — o) Confucius, — 6) Baha-ulluk. — • 
71 S«Mca, 
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the least. We have everything we wish when we wish 

8 only for what is sufficient. — Many things are want- 
ing to indigence, hut everything is wanting to greed. 
A covetous man is useful to none and still less is he 

9 of any good to himself, — To covet external objects 

10 is to defile the mind. — To work only in the material 
sense is to increase the load that is crushing us. 

1 1 We brought nothing into this world and it is certain 
we can carry nothing out, — and having food and rai- 
ment let us be therewith content. But thev that will 
be rich fall into temptation and a snare and into 
many foolish and hurtful lusts which drown men in 
destruction and perdition. For the love of money is 
the root of all evil. 

* 

* * 

12 O you who are vain of your mortal possessions, 
know that wealth is a heavy barrier between the 

13 seeker and the Desired.-— Children of knowledge! 
the slender evelash can prevent the eye from seeing ; 
what then must be the effect of the veil of avarice over 
the eve of the heart ! 

14 Let your behaviour be without covetousness, and 

15 be content with such things as you have. — In vain 
are you rich if you do not quell your passions ; if an 
insatiable cupidity eats you up, if you are the prey 
of fears and anxieties, of what use to you is your 

16 opulence ?. — Mortify therefore covetousness, which 

17 is idolatrv. — Set not thy heart upon riches. — Let 
your bodv be pure, pure your words, pure your 
thoughts. Free yourselves from the preoccupations of 
daily life ; let not fields, houses, cattle, wealth and 
worldly goods he your encumbrances. Avoid the 


H) id. — It) < hu-Kin«. — 10) Antoine the Healer. — 11) Timothy 
VI. 7—10. — 12) Baha-ullah. — Id) id. — 14) Hebrews. XIII. 5. — 
15) Plutarch.- — 10) t'olossians III. 5. — 17) Psalms. 
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anxieties which attend on all things, as one shuns a 
flaming gulf. 

19 Labour not for the food which perishes but for 

20 that which endures into everlasting life. — For where 
your treasure is, there will vour heart be also, 

* 

* * 

21 O thou who resumest in thyself all creation, cease 
for one moment to be preoccupied with gain and 

22 loss. — Found not thy glory on power and riches. — 

23 Vex not thyself to be rich ; cease from thy own wis- 
dom. Wilt thou set thy eyes upon that which is 
not ? for riches certainly make themselves wings. 

24 Thou whom all respect, impoverish thyself that 
thou mayst enter the abode of the supreme riches. — 

25 Thou shalt leave behind thee the embarrassments 
with which wealth surrounds thee and thou shalt 
find the immensity of the spiritual kingdom. 

* 

26 I have never counted as real possessions either 
treasures or palaces or the places which give us cre- 
dit and put authority in our hands or the pleasures 

27 of which men are slaves. — I strive to attain the hap- 
piness which does not pass away nor perish and which 
has not its source in riches or beauty nor depends 
upon them. 

28 My joy is in labouring to acquire spiritual wealth; 
for the riches of this world pass away, but the trea- 
sures of our spiritual earnings abide for ever. 


18) Fo-ahu-hing-tsan-king. — 19) John VI. 27. — 20) Matthew VI. 21. 
21) Omar Kba.vyam. — 22) Theognis. — 23) Proverbs XXIII. 4 — 5. 
24) Baha-ullah. — 25) Ahmed Halif. — 20) Cicero. — 27) Fo- 
shu-hiug-t sail -king. — 28) id. 
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Development 


XV 

We begin to see, through the principle and law of our 
religious being, through the principle and law of our 
aesthetic being, the universality of a principle and law 
which is that, of all being and which we must therefore 
hold steadily in view in regard to all human activities. It 
rests on a truth on which the sages have always agreed, 
though by the intellectual thinker it may be constantly 
disputed. It is the truth that all active being is a seeking 
for God, a seeking for the hidden Divinity ; the truth 
which we glimpse though religion, lies concealed behind 
all life ; it is the great secret of life, that which it is in 
labour to discover and to make real to its self-knowledge. 

This seeking for God is also, subjectively, the seek- 
ing for our highest, truest, fullest self. It is the seeking 
for a Reality which the appearances of life conceal because 
they only partially express it or because they express it 
from behind veils and figures, by oppositions and con- 
traries, often by what seem to be perversions and oppo- 
sites of the Reality itself. It is the seekirg for something 
whose completeness comes only by a sense of the Infinite 
and Absolute, bv finding a value of the infinite in all finite 
things and by the attempt — necessary, inevitable, however 
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imposssible or paradoxical it may seem to the normal 
reason, — to raise all relativities to their absolutes and to 
reconcile their differences, oppositions and contraries by 
rising to some highest term in which all these are unified. 
Some perfect highest term there is by which all our im- 
perfect lower terms can be justified and their discords har- 
monised if once we can r,educe to them to be its conscious 
expressions, to exist not for themselves but for That, as con- 
tributory rallies of that highest Truth, fractional measures 
of that highest and largest common measure. A One there 
is in which all the entangled discords of this multiplicity 
of separated, conflicting, intertwining, colliding ideas, 
forces, tendencies, instincts, impulses, aspects, appearances 
which we call life, can find the unity of their diversity, the 
harmony of their divergences, the justification of their 
claims, the correction of their aberrations, the solution of 
their problems and disputes. Knowledge seeks for that in 
order that Life may know its own true meaning and trans- 
form itself into the highest and most harmonious possible 
expression of a divine Reality. All seeks for that, the in- 
frarational blindly, the rational by following out and ga- 
thering together its diversities, analysing in order to syn- 
thetise, the suprarational by getting behind them to touch 
and lay hands on the Reality itself in its core and essence. 

This truth comes most early home to us in Religion 
and in Art, the cult of the spiritual and the cult of the 
beautiful, because there we get away most thoroughly 
from the pressure of the outward appearances of life, the 
urgent siege of its necessities, the deafening clamour of its 
utilities. There we are not compelled at even - turn to make 
terms with some gross material claim, some vulgar but 
inevitable necessity of the hour and the moment. We 
have leisure and breathing-time to seek the Real behind 
the apparent ? we are allowed to turn our eyes either 
away from the temporary' and transient or through the 
temporal itself to the eternal ; we can look a'vav from 
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the limitations of the immediately practical and recreate 
our souls by the touch oi the ideal and the universal. We 
begin to shake off our chains, to get rid of life in its as- 
pect of a prison-house with Necessity for our jailer and 
utility for our constant task-master , we are admitted to 
the liberties of the soul ; we enter God's infinite king- 
dom of beauty and delight or we lay hands on the keys 
of our absolute self-finding and open ourselves to the 
possession or the' adoration of the Eternal. There lies the 
immense value of Religion, the immense value of Art and 
Poetry to the human spirit ; it lies in their immediate 
power for inner truth, for self-enlargement, for liberation. 

But in other spheres of life, in the spheres of what 
bv an iron} 7 of our ignorance we call especially practical 
bfe, — although, if the Divine be our true object of search 
and realisation, our normal conduct in them and out- 
current idea of .them is the very opposite of practical, — 
we are less ready to recognise the universal truth. We 
take a long time to admit it even partially in theory, we 
are seldom ready at all to follow it in practice. And we 
find this difficulty because there especially, in all our prac- 
tical life, we are content to be the slaves of an outward 
Necessity and think ourselves always excused in admit- 
ting the yoke of immediate and temporary utilities. Yet 
even there we must arrive eventually at the highest truth. 
We shall find out in the end that our daily life and our 
social existence are not things apart, are not another field 
of existence with another law than the inner and ideal; on 
the contrary, we shall never find out their true meaning 
or resolve their harsh and often agonising problems until 
we learn to see in them a means of discovering and ex-i 
pressing individually and collectively our highest and, 
because our highest, therefore our truest and fullest self. 
All life is only a lavish and manifold opportunity for dis- 
covering, realising and expressing the Divine. 

It is in our ethical being that this truest truth of 
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practical life, its real and highest practicality becomes 
most readily apparent. It is true that the rational man 
has tried to reduce the ethical life like all the rest to a 
matter of reason, to determine its nature, its law, its prac- 
tical action bv some principle of reason, by some law of 
reason. He has never really succeeded and he never can 
really succeed ; his appearances of success are mere pre- 
tences of the intellect making elegant constructions with 
words and ideas, mere conventions of logic and vamped- 
up syntheses, in sum pretentious failures which break 
down at the first strenuous touch of reality. Such is that 
extraordinary system of utilitarian ethics iwhich was dis- 
covered in the nineteenth century — the great century of 
science and reason and utility — by one of its most positi- 
ve and systematic minds and is now so deservedly dis- 
credited, with its substitution of a practical, outward and 
occasional test for the inner, subjective and absolute 
motive of ethics, with its reduction of ethical action to an 
impossibly scientific and quite impracticable jugglery of 
moral mathematics, attractive enough to the reasoning 
and logical mind, quite false and alien to the whole ins- 
tinct and intuition of the ethical being. Equally false and 
impracticable are other attempts of the reason to account 
for and regulate its principle and phenomena, such as the 
hedonistic theory which refers all virtue to the pleasure 
and satisfaction of the mind in good or the sociological 
which supposes ethics to be no more than a generation 
from the social sense and social impulses and would re- 
gulate its action by that insufficient standard. The ethi- 
cal being escapes from all these formulas ; it is a law to it- 
self and finds its principle in its own eternal nature which 
is not in itself a growth of evolving mind, even though it 
may seem to be that in its earthly history, but a light from 
the ideal, a reflection in man of the Divine. 

Not that all these errors have not each of them a 

truth behind their false constructions ; for all errors of the 
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human reason are false constructions, a wrong building 
upon, effective misconstructions of the truth. Utility is 
a fundamental principle of existence and all fundamental 
principles of existence are in the end 'one ; therefore it is 
true that the highest good is also the highest utility. It is 
true also that not anv balance of the greatest good of the 
greatest number, but simply the good of others and most 
widely the good of all is the ideal aim of outgoing ethical 
practice ; it is that which the ethical man would like to 
effect, if he could onlv find the way and be always sure 
what is the real good of all. But this does not help to re- 
gulate our ethical practice, nor does it supply us with its 
inner principle whether of being or of action, but only 
produces one of the many considerations, by which we 
may feel our way along the road which is so difficult to 
travel. Good, not utility must be the principle and stan- 
dard of good ; otherwise we fall into the hands of that 
dangerous pretender expediency, whose whole method is 
alien to the ethical. Moreover, the standard of utility, the 
judgment of utility, its spirit, its form, its application must 
vary with the individual nature, the habit of mind, the out- 
look on the world. Here there can be no reliable general 
law to which all can subscribe, no set of large governing 
principles such as is supplied to our conduct by true 
ethics. Nor can ethics at all or ever be a matter of calcu- 
lation. There is only one safe rule for the ethical man, to 
stick to his principle of good, his instinct for good, his 
vision of good, his intuition of good and to govern by 
that his conduct. He may err, but he will be on his 
right road in spite of all stumblings, because he will be 
faithful to the law of his nature. The saying of the Gita 
is always true ; better is the law of one's own nature 
though ill-performed, dangerous is an alien law however 
speciously superior it may seem to our reason. But the 
law of nature of the ethical being is the pursuit of good > 
it can never be the pursuit of utility. 
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Neither is it the pursuit of pleasure high or base, nor 
self-satisfaction of any kind, however subtle or even 
spiritual. It is true, here too, that the highest good 
is both in its nature and inner effect the highest bliss. 
Ananda, delight of being is the spring of all existence and 
that to which it tends and for which it seeks openly or 
covertlv in all its activities. It is true too that in virtue 
growing, in good accomplished there is great pleasure and 
that the seeking for it may well be always there ;is a sub- 
conscient motive to the pursuit of virtue. But for practi- 
cal purposes this is a side aspect of the matter ; it does 
not constitute pleasure into a test or standard of virtue. 
On the contrary, virtue comes to the natural man by a 
struggle with his pleasure-seeking nature and is often a 
deliberate embracing of pain, an edification of strength 
by suffering. We do not embrace that pain and struggle 
for the pleasure of the pain and the pleasure of the strug- 
gle ; for that higher strenuous delight, though it is felt by 
the secret spirit in us, is not usually or not at first con- 
scious in the conscient normal part of our being which 
is the field of the struggle. The action of the ethjcal man 
is not motived by even an inner pleasure, but bv a call of 
his being, the necessity of an ideal, the figure of an ab- 
solute standard, a law of the Divine. 

In the outward history of our ascent this does not at 
first appear clearly or perhaps at all ; there the evolution 
of man in society may seem to be the determining cause 
of his ethical evolution. For ethics only begins bv the 
demand upon him of something other than his personal 
preference, vital pleasure or material self-interest ; and this 
demand seems at first to work on him through the neces- 
sity of his relations with others, by the demands of his 
social existence. But that this is not the core of the mat- 
ter, is shown by the fact that the ethical demand does not 
always square with the social demand, nor the ethical 
standard always coincide with the social standard, On the 
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contrary the ethical man is often called upon to reject 
and do battle with the social demand, to break, move 
away from, reverse the social standard. His relations with 
others and his relations with himself are both of them 
the occasions of his ethical growth, but that which deter- 
mines his ethical being is his relations with God, the urge 
of the Divine upon him whether concealed in his nature 
or conscious in his higher self. He obeys an inner ideal, 
not an outer standard, a divine law in his being not a 
social claim or collective necessity. 

It has been felt and said from of old that the law 
of right, the laws of perfect conduct are the laws of the 
gods, eternal beyond, which man is conscious of and 
summoned to obev. The age of reason has scouted this 
summary account of the matter as a superstition or a 
poetical imagination which the nature and history of the 
world contradict. But still there is a truth in this ancient 
superstition or imagination which the rational denial of it 
misses and the rational confirmations of it, whether 
Kant’s categorical imperative or another, do not altogether 
restore. If man’s conscience is a creation of his evolving 
nature, if his conceptions of ethical law are mutable and 
depend on his stage of evolution, yet at the root of them 
there is something constant in all their mutations which 
lies at the very roots of his own nature and of world-na- 
ture. And if Nature in man and the world is in its begin- 
nings infra-ethical as well as infra-rational, as it is at 
its summit supra-ethical as well as supra-rational, yet in 
that infra-ethical there is something which becomes in 
the human plane of being the ethical, and that supra- 
ethical is itself a consummation of the ethical and can- 
not he reached by any who have not trod the long 
ethical road. Below hides that secret of good in all things 
which the human being approaches and tries to deliver 
partially through ethical instinct and ethical idea ; above 
is hidden the eternal good which exceeds our partial and 
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fragmentary ethical conceptions. 

Our ethical impulses and activities begin like all the 
rest in the infra-rational and take their rise from the sub- 
conscient. They arise as an instinct of right, an instinct 
of obedience to an ununderstood law, an instinct of self- 
giving in labour, an instinct of sacrifice and self-sacrifice, 
an instinct of love, of self-subordination and of solidarity 
with others. Man obeys the law at first without inquiring 
the why and the wherefore, without seeking for it a 
sanction in the reason. His first thought is that it is a law 
created by higher powers than himself and his race and 
he says with the ancient poet that he knows not whence 
these laws sprang, but only that they are and endure and 
cannot with impunity be violated. What the instincts and 
impulses seek after, the reason labours to make us under- 
stand, so that the will may come to use the ethical im- 
pulses intelligently and turn the instincts into ethical ideas. 
It corrects the crude and often erring ethical instincts, 
separates and purifies their confused associations, shows 
them as best it can their relations, tries to arbitrate and 
compromise between their conflicting claims, arranges a 
system and many-sided rule of ethical action. And all 
this is (well, a necessary stage of our advance; but in the 
end these very ethical ideas and this intelligent ethical will 
which it has tried to train to its control, escape from its 
hold and soar up beyond its province. Always, even 
when enduring its rein and curb, they have that inborn 
tendency. 

For the ethical being like the rest is a growth and a 
seeking towards the absolute, the divine which can only 
be attained securely in the supranational. It seeks after 
an absolute purity, an absolute right, an absolute truth, 
an absolute strength, an absolute love and self-giving, and 
it is most satisfied when it can get them in absolute mea- 
sure, without limit, curb or compromise, divinely, infini- 
tely, in a sort of godhead and transfiguration of the ethi- 
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cal being. The reason is chiefly concerned with what it 
best understands, the apparent process, the machinery, 
the outward act, its result and effect, its circumstance, oc- 
casion and motive ; by these it judges the morality of the 
action and the morality of the doer. But the developed 
ethical being knows instinctively that it is an inner some- 
thing which it seeks and the outward act is only a means 
of bringing out and manifesting within ourselves by its 
psychological effects that inner absolute and eternal entity ; 
the value of our actions is not so much in their apparent 
nature and outward result as in their help towards the 
growth of the Divine within us. It is difficult, even im- 
possible to justify upon outward grounds the absolute 
justice, absolute right, absolute purity, love or selflessness 
of an action or course of action ; for action is always rela- 
tive, it is mixed and uncertain in its results, perplexed in its 
occasions. But it is possible to relate the inner being to 
the eternal and absolute good, to make our sense and will 
full of it so as to act out of its impulsion or its intuitions 
and inspirations. That is what the ethical being labours 
towards and the higher ethical man increasingly attains 
to in his inner efforts. 

In fact ethics is not in its essence a calculation of 
good and evil in the action or a laboured effort to be 
blameless according to the standards of the world, — 
those are onlv crude appearances, — it is an attempt to 
grow into the divine nature. Its parts of purity are an 
aspiration towards the-inalienable purity of God’s being ; 
its parts of truth and right are a seeking after conscious 
unity with the law of the divine knowledge and will ; its 
parts of svmpathv and charity are a movement towards 
the infinity and universality of the divine love ; its parts 
of strength and manhood are an edification of the divine 
strength. That is the heart of its meaning. And its high 
fulfilment comes when the being of the man undergoes 
this transfiguration ; then it is not his actions that stand- 
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ardise his nature hut his nature that gives value to his ac- 
tions ; then he is no longer laboriously virtuous, but na- 
turally divine. Actively, too, he is fulfilled and consum- 
mated when he is not led or moved either by the infra- 
rational impulses or the rational intelligence and will, but 
inspired and piloted by the divine knowledge and will 
made conscious in his nature ; and that can only be done, 
first bv communication through the intuitive mind as it 
purities itself progressively from the invasion of egoism, 
self-interest, desire, passion and all kinds of self-will, final- 
ly through the supra-rational light and power, no longer 
communicated but present and in possession of his being. 
Such was the supreme aim of the ancient sages who had 
the wisdom which rational man and rational society have 
rejected because it was too high a truth for the com- 
prehension of the reason and for the powers of the nor- 
mal limited human will too bold and immense, too in- 
finite an effort. 

Therefore it is with the cult of (mod, as with the cult 
of Beauty and the cult of the spiritual. Even in its first 
instincts it is already an obscure seeking after the divine 
and absolute; it aims at an absolute satisfaction, it finds its 
highest light and means in something bevond the reason, 
it is fulfilled only when it finds God, when it creates in 
man some image of the divine Reality. Rising from its 
infra-rational beginnings through its intermediate depen- 
dence on the reason to a suprarational consummation, 
the ethical is like the aesthetic and the religious being of 
man a seeking after the Eternal. 



Hymns of the Atris 


THE FIRST HYMN TO THE DAWN 

[ The Rishi pray;, for the full epiphanv of the Dawn 
of the light of Truth in all its lavish splendour, with all 
the bountiful companies of its gods and seers, the shining 
herds of its thought, the rushing steeds of its force, the 
luminous impulsions with which it comes — companioned, 
as they are, by the burning rays of the Sun of gnosis. Let 
the Dawn arrive and the work will no longer be long and 
tardy.] 

1 O Dawn, come with all thy splendours of 
heaven, awaken us today to the great felicity, even 
as once thou awakenedst us, — in the sonlvood of the 
birth of knowledge, in the inspired hearing of the Truth. I* 

O, thy birth is complete ! O, truth is in the tramp 
of thy steeds ! 

2 Thou who breakest forth into dawning, O 
daughter of heaven, in him who has the perfect lead- 
ing of the flaming chariot of light, 2 so break forth 
today , — 0 greater still in thy force, in the sonhood of 
the birth of knowledge , in the .inspired hearing of the 
Truth. 


1. The name of the Rishi is here a covert figure for 
the characteristics of the Sun-birth in man. 2. The 
same figure, with another name ; it gives the result of the 

tun-birth, 
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O, thy birth is complete! O, truth is in the tramp 
of thy steeds ! 

3 Break forth into light a bearer of treasures, 
O daughter of heaven, as once thou brokest forth, — 
0 greater still in thy force, in the sonhood of the birth 
of knowledge, in the inspired hearing of the Tnith. 

O, thy birth is complete ! O, truth is in the 
tramp of thy steeds • 

4 There are bearers of the sacrifice 3 who 
bring thee out in their speech, by their hymns they 
manifest thee, O wide and lustrous Dawn ; they 
are glorious with thy plenty. O queen, their gifts are 
lavish, their boons are full. 

O, thy birth is complete ! O, truth is in the tramp 
of thy steeds ! 

5 When these companies of thy godheads seek 
to pleasure thee in hope of thy plenitudes, they set 
their desires all around, they lavish thy undeviating 
felicity. 

0,thy birth is complete !0, truth is in the tramp 
of thy steeds ! 

6 These are thy seers ; O Dawn, queen of 
plenty, set in them the splendour of thy heroic powers; 
lords of thy plenty, they shall lavish on us thy unde- 
viating riches. 

O, thy birth is complete ! O, truth is in the 
tramp of thy steeds ! 

7 0 Dawn, our lady of plenty, bring to them 


3. Not human priests, but divine powers, the hosts 
or companies of the Dawn, “ ganas ,” at once priests, 
seers and patrons of the inner sacrifice, winners and 
fivers of the celestial wealth. 
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thy illumination, a vast glory ; they shall give us 
enjoyment of the felicity of thy steeds and the feli- 
city of thy herds. 

O, thy birth is complete ! O, truth is in the tramp 
of thy steeds ! 

8 Bring to us too, O daughter of -heaven, 
powers of impulse full of the troopings of thy light; 
let them come companioned with the rays of thy 
Sun, linked with the purity of his bright and burn- 
ing light-givings- 

O, thy birth is complete! O, truth is in the 
tramp of the steeds. 

9 Break forth into light, O daughter of heaven! 
And spin not out too long the work. For thee thy sun 
afflicts not with his burning ray as he afflicts the foe 
and the thief.4 

O, thy birth is complete ! O, truth is in the 
tramp of thy steeds! 

10 So much thou shouldst give or more than 
this ; for to thy adorers thou breakest forth into the 
full wideness of thy glories and thou art not limited 
in thy dawning. 

O, thy birth is complete! O, truth is in the 
tramp of thy steeds! 


4. The labour towards the being of the Truth is 
long and tedious, because the powers of darkness and di- 
vision, the lower powers of our being, seize on and ap- 
propriate, keep idle or misuse the gains of the know- 
ledge. They are not bearers of the sacrifice, but its spoi- 
lers ; they are hart by the full ray of the sun. But this 
Dawn of knowledge can bear the full illumination and 
bring to a rapid conclusion the great work. 


The Ideal of Human Unity 


XXVI 

In almost all current ideas of the first step towards 
international organisation it is taken for granted that the 
nations will continue to enjoy their full separate existence 
and liberties and will only leave to international action 
the prevention of war, the regulation of dangerous dis- 
putes, the power of settling great international questions 
which the nations cannot settle by ordinary means. It is 
impossible, however, that the development should stop 
there, for this first step would necessarily lead to others 
which could only travel in one direction. Whatever 
authority were established, would find itself called upon 
to act more and more frequently and to assume always 
increasing powers. To avoid preventible disturbance and 
friction, to avert hereafter the recurrence of troubles and 
disasters which in the beginning the first limitations of 
its powers had debarred the new authority from averting 
by a timely intervention before they came to a head, to 
bring about a coordination of activities for common ends 
would be the principal motives impelling humanitv to 
advance from a looser to a closer union, from a voluntary 
self-subordination in great and exceptional matters to an 
obligatory subordination in all matters, an organised fede- 
ration or single world-State with the nations for its pro- 
vinces. The desire of powerful nations to use it for their 
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own purposes, the utility for weaker nations of appealing 
to it for the protection of their interests, the shock of actual 
or threatened internal disturbances and revolutions would 
all help to give the international authortiy greater power 
and provide occasions for extending its normal action. 
Science, thought and religion, the three great forces which 
in modern times tend increasingly to override national 
distinctions and point the race towards unity of life and 
spirit, would become more impatient of national barriers, 
hostilities and divisions and lend all their powerful influ- 
ence to the change. The great approaching struggle be- 
tween capital and labour, becoming worldwide and arri- 
ving at an international organisation, might well be a 
means of precipitating the inevitable step, might be even 
the actual crisis which would bring about the transform- 
ation. 

We are supposing at present that a well-unified world- 
State would be the final outcome. At first taking up the re- 
gulation of international disputes and of economic treaties 
and relations, the international authority would change 
from an arbiter and an occasional executive power to a 
legislative body and a standing executive power. Its legis- 
lation would be absolutely necessary in international 
matters, if fresh convulsions are to be avoided ; for it is 
idle to suppose that any international arrangement, any 
ordering of the world arrived at after the close of the pre- 
sent war and upheaval, could be permanent and defini- 
tive. Injustice, inequalities, abnormalities, causes of quar- 
rel or dissatisfaction would remain in the relations of na- 
tion with nation, continent with continent which would 
lead to fresh hostilities and explosions. As these are pre- 
vented in the nation-State by the legislative authority 
modifying the svstem of things in conformity with new 
ideas, interests, forces, necessities, so it would have to be 
in the developing world-State. This legislative power, 
— which, as it developed, extended, regularised itself, be- 
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came more complex and hound to interfere at many 
points and override or substitute itself for the separate 
national action, would imply the growth also of the exe- 
cutive power and an international executive organisation, — 
might at first confine itself to the most important questions 
and affairs which obviously demanded its control ; but it 
would tend increasingly to stretch to all matters which 
could be viewed as having an international effect and im- 
portance, even those in which the nations are now jealous 
of their own rights and power. And eventually it would 
invade the whole system of the national life itself and 
subject it to international control in the interests of the 
better coordination of the united life, culture, science, 
organisation, education, efficiency of the human race. It 
would reduce the now free and separate nations first to 
the position of the States of the American union or the 
German empire and eventually perhaps to that of geogra- 
phical provinces or departments of the single nation of 
mankind. 

The present obstacle to any such extreme consum- 
mation is the still strong principle of nationalism, the sense 
of group separateness, the instinct of separateness, its 
pride, its pleasure in itself, its various sources of egoistic 
self-satisfaction, its insistence on the subordination of the 
human idea to the national idea. But we are supposing 
that the new-born idea of internationalism will grow apace 
and subject to itself the past idea and temper of nationa- 
lism, that it will became dominant and take possession of 
the human mind. As the larger nation-group has subordi- 
nated to itself and tended to absorb all smaller clan, tribal 
and legional groups, as the larger empire-group now tends 
to subordinate to itself and may eventually absorb all 
smaller nation-groups, so, we are supposing, the complete 
human group of united mankind will subordinate to itself 
and eventually absorb all smaller groups of separated hu- 
manity. It is only by such a growth of the international 
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idea, the idea of a single humanity, that nationalism can 
disappear, since the old natural device of an external uni- 
fication by conquest seems no longer to be possible, the 
methods of war having become too disastrous and no 
single empire having the means and the strength to over- 
borne, whether rapidly or in the gradual Roman way, 
the rest of the world. Undoubtedly, nationalism is a more 
powerful obstacle to farther unification than was the 
separativenes of the old pettier and less firmly self-con- 
scious groupings which preceded the developed nation- 
state. It is still the most powerful sentiment in the col- 
lective human mind, still gives an indestructible vitality 
to the nation and is apt to reappear even where it seemed 
to have been abolished. But we cannot argue safely from 
the present balance of tendencies in the beginning of a 
great era of transitions. Already there are at work not only 
ideas but forces, all the more powerful for being forces of 
the future rather then established powers of the present, 
which may succeed in subordinating nationalism to them- 
selves far earlier than we can at present conceive. 

If the principle of the world-State be carried to its 
logical conclusion and to its extreme consequences, the 
result will be a process analogous, though with necessary 
differences, to that by which in the building of the nation 
State the central government, first as a monarchy, then as 
a democratic assembly and executive, gathered up into 
itself the whole administration of the national life. There 
will be a centralisation of all control, military and police, 
administrative, judicial, legislative, economical, social, cul- 
tural, in the one international authority and as a result of 
the centralisation a principle of uniformity and a sort 
of rationalised mechanism of human life and activities 
throughout the world with justice, universal well-being, 
economy of effort, scientific efficiency as its principal 
objects. Instead of the individual activities of nation- 
groups each working for itself with friction and waste and 
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conflict, there will be an effort at coordination, such as 
we now see in a well-organised modern State, of which 
the complete idea is a throughgoing State socialism, no- 
where yet realised indeed, but rapidly coming into being. 
How and why this development must take place, we can 
see if we glance hrieflv at each department of the com* 
munal activity. 

We have seen already that all military power,-— 
u hieh in a world-State would mean an international armed 
police, — must be concentrated in the hands of the common 
authoritv. A concentration of the final power of decision 
in economic matters would be also inevitable ; but in 
the end this supremacy could not stop short of a com- 
plete control. For the economic life of the world is be- 
coming more and more one and indivisible and the pre- 
sent state of international relations is an anomalous con- 
diton of opposite principles partlv in conflict, partly ac- 
commodating with each other as best they can. On one 
side there is the underlying unity which makes each na- 
tion commercially dependent on all the rest ; on the other 
there is the spirit of national jealousy, egoism and sense 
of separate existence which makes each nation attempt at 
once to assert its industrial independence and at the same 
time reach out for a hold of its outgoing commercial 
activities upon other markets than its own. The inter- 
action of these two priciples is regulated at present part- 
ly hv the permitted working of natural forces, partly by 
tacit practice and understanding, partly bv systems of 
tariff protection, bounties, State aid of one kind or ano- 
ther on the one hand and commercial treaties and agree- 
ments on the other. Inevitably, as the world-State grew, 
this would be felt to be an anomaly, a wasteful, uneco- 
nomical process. The international authoritv would more 
and more intervene to modify the free arrangements of 
nation with nation ; the commercial interests of huma- 
nitv at large would be given the first place, the indepen- 
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dent proclivities, commercial ambitions or jealousies of 
this or that nation would be compelled to subordinate 
themselves to the human good. The ideal of mutual ex- 
ploitation would be replaced by the ideal of a fit and 
proper share in the common economical life of the race. 
Especiallv, as socialism advanced and began to regulate 
the whole economic existence of separate countries, the 
same principle would gain ground in the international 
field and in the end the world-State would be called upon 
to take up into its hands the right ordering of the indus- 
trial production and distribution of the world. Each 
country might be allowed to produce its own absolute 
necessities, — though in the end it would probably be 
felt that this was no more necessary than for Wales or 
Ireland to produce all its own necessities independently 
of the rest of the British isles or for one province of India 
to be an economical unit independent of the rest of the 
country ; but for the most part each would produce and 
distribute only what it could to the best advantage, most 
naturally, most efficiently and most economically, for 
the common need and demand of mankind in which its 
own would be inseparably included. It would do this 
according to a system settled by the common will of 
mankind through its State government and under a method 
made uniform in its principles, however variable in local 
detail, so as to secure the simplest, smoothest and most 
rational working of a necessarily complicated machinery. 

The administration of the general order of society 
is a less pressing matter of concern then it was to the na- 
tion-States in their period of formation, because those were 
times when the element of order had almost to be created 
and violence, crime and revolt were both more easv and 
more a natural propensity of mankind. At the present day 
not only are societies tolerably well organised in this res- 
pect and equipped with the absolutely necessary agree- 
ments between country and country, but by an elaborate 
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system of national, regional and municipal government 
the State can regulate parts of the order of life with which 
the cruder governments of old were quite unable to deal 
effectively. In the world-State, it may be thought, each 
country may be left to its own free action in matters of 
its internal order, and indeed of all its separate political, 
social and cultural life. But even here it is probable that 
the world-State would demand a greater centralisation and 
uniformity. 

In the matter, for instance, of the continual struggle of 
society with the still ineradicable element of crime which 
it generates in its own bosom, the crudity of the present 
system is sure to be recognised and a serious attempt made 
to deal with it radically. The first necessity would then 
be the close observation and supervision ofithe great mass 
of constantly recreated corrupt human material in which 
the bacillus of crime finds its natural breeding-ground. 
This is at present done very crudely and imperfectly, for 
the most part after the event of actual crime, by the police 
of each nation for itself with extradition treaties and in- 
formal mutual aid as a device against evasion by deplace- 
ment. The world-State would insist on an international 
as well as a local supervision, not only to deal with the 
phenomenon of what may be called international crime and 
disorder which is likely to increase largely under future 
conditions, but for the more important object of the pre- 
vention of crime. 

For the second necessity it would feel, would be to 
deal with crime at its roots ana in its inception. It 
may attempt this first by a more enlightened method of 
education and moral and temperamental training which 
would render the growth of criminal propensities more 
difficult ; secondly, by scientific or eugenic methods of 
observation, treatment, isolation, perhaps sterilisation of 
corrupt human material ; thirdly, >by a humane and en- 
lightened gaol system and penological method having for 
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its aim not the punishment but the reform of the incipient 
and the formed criminal. It would insist on a certain uni- 
formity of principle so that there might not be countries 
persevering in backward and old-world or inferior or er- 
ratic systems and so defeating the general object. For this 
end centralisation of control would be necessary. So too 
w.iththc judicial method. The present system is still vaunt- 
ed of as enlightened and civilised — it is so perhaps 
comparativelv, — but a time will surely come when it will 
be considered grotesque, inefficient, irrational and in many 
of its principal features semi-barbaric, a half-conversion 
at most of the more confused and arbitrary methods of 
an earlier state of society. With the development of a 
more rational system the preservation of the old juridical 
and judicial principles and methods in any part of the 
world would be felt to he intolerable and the world-State 
would be led to standardise the new principles and the 
new methods by a common legislation and probably a 
general centralised control. 

In all these matters, it might be said, uniformity and 
centralisation would be beneficial and probably necessary 
and therefore no jealousy of national separateness and 
independence might be allowed under such conditions 
to interfere with the common good of humanity ; but at 
least in the choice of their political system and in other 
spheres of their social life the nations might well be left 
to follow their own ideals and propensities, to be healthi- 
ly and naturally free. It may even be said that the nations 
would never tolerate any serious interference in these 
matters and that the attempt to use the World-State for 
such a purpose would be fatal to its existence. But as a 
matter of fact the principle of political non-interference is 
likely to be much less admitted in the future than it has been 
in the past or is at present. Always in .times of great and 
passionate struggle between conflicting political ideas, — 
between oligarchy and democracy in ancient Greece, 
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between the old regime and the ideas of the French revo- 
lution in modern Europe, — the principle of political non- 
interference has gone to the wall. But now we see another 
phenomenon — the opposite principle of interference slow- 
ly erecting itself into a conscious rule of international life. 
America showed the way by its intervention in Cuba and 
in Mexico, not on grounds of national interest, but on be- 
half of liberty, constitutionalism and democracy, on inter- 
national grounds therefore and practicallv in the force of 
this idea that the internal arrangements of a countrv con- 
cern under certain conditions of disorder or insufficiency 
not only itself, but its neighbours and humanity at large. 
A similar principle was proposed by the Allies in Greece, 
and now we see it applied to one of the most powerful 
nations of the world in the refusal of the Allies to treat 
with Germany or, practically, to readmit it into the 
comity of nations unless it sets aside its existing political 
system and principles and adopts the forms of modern 
democracy. 

This idea of the common interest of the race in the 
internal affairs of a nation is bound to increase as the life 
of humanity becomes more unified. The great political 
question of the future is likely to be that of Socialism. 
Supposing socialism to triumph in the leading nations of 
the world, it will inevitably seek to impose itself every- 
where not only by indirect pressure, but even by direct 
interference in what it would consider backward coun- 
tries. An international authority, Parliamentary or other, 
in which it commanded the majority or the chief influ- 
ence, would be too ready a means to be neglected. More- 
over a world-State would probably no more find it pos- 
sible to tolerate the continuance of certain nations as capi- 
talist societies, itself being socialistic in major part, than 
a socialist Great Britain would tolerate a capitalist Scot- 
land or Wales. Supposing on the other hand all nations 
to become socialistic in form, it would be natural enough 
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for the world-State to coordinate all these socialisms into 
one great system of united human life. But Socialism 
means the destruction of the distinction between political 
and social activities ; it means the socialisation of the 
common life and its subjection in all its parts to organised 
government and administration. Nothing small or great 
escapes its purview. Birth and marriage, labour and amu- 
sement and rest, education, culture, training of physique 
and character, the socialistic sense leaves nothing outside 
its scope. Therefore, granting an international socialism, 
neither the politics nor the social life of the peoples is 
likely to escape the centralised control of the world-State. 

Such a world-system is remote indeed from our pre- 
sent conceptions and established habits ot life, but these 
conceptions and habits are already being subjected at 
their roots to powerful forces of change. Uniformity too is 
becoming more and more the law of the world ; it is 
becoming more and more difficult, in spite of sentiment 
and in spite of conscious efforts of conservation and 
revival, for local individualities to survive. But the triumph 
of uniformity would naturally make for centralisation, 
the radical incentive to separateness being removed, just 
as centralisation once accomplished would make for uni- 
formity. Such decentralisation as might be called for in a 
uniform humanity would he needed for convenience of 
administration, not on the ground of separative variations. 
Once the national sentiment goes under before a domi- 
nant internationalism, large questions of culture and race 
would be the only grounds left for the preservation of a 
strong though subordinate principle of separation in the 
world-State. But difference of culture is quite as much 
threatened today as any other moie outward principle of 
group variation. The differences between the European 
nations are simply minor variations of a common occi- 
dental culture and with science, that great power for uni- 
formitv of thought and life and method, becoming more 
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and more the greater part and threatening to become the 
whole of culture and life, the importance of these vari- 
ations is likely to decrease. The only radical difference is 
between the Occident and the orient ; but with Asia 
undergoing the shock of Europeanism and Europe feel- 
ing the reflux of Asiaticism the 'most probable outcome 
is a common world-culture. The valid objection to 
centralisation will then be greatly diminished in force, 
if not entirely removed. Race-sense is perhaps a stronger 
obstacle because it is more irrational ; but this too may 
be removed by. the closer intellectual, cultural and physi- 
cal intercourse which is inevitable in the not distant fu- 
ture. 

The dream of the cosmopolitan socialist thinker 
may therefore be realised ; given the powerful continuance 
of the present trend of world-forces, it is even inevitable. 
Even what seems now most a chimera, a common lan- 
guage, mav become a reality. For a State naturally tends 
to establish one language as the instrument of all its 
public affairs, its thought, its literature, while the rest sink 
into patois, dialects, provincial tongues, like Welsh, in 
Great Britain or Breton and Provenpal in France ; excep- 
tions like Switzerland are few, hardly more than one or two 
in number, and preserved by unusually favourable condi- 
tion'. It is difficult indeed to suppose that languages with 
powerful literatures spoken by millions of cultuied men 
will allow themselves* to be put into a quite secondary 
position, much less snuffed out by any old or new speech 
of man ; but it cannot be certainly said that scientific 
reason taking possession of the mind of the race and 
thrusting aside separative sentiment as a barbaric ana- 
chronism mav not accomplish even this psychological 
miracle. In any case variety of language need be no in- 
superable obstacle to uniformity of culture, uniformity of 
education, life, organisation or a regulating scientific 
machinery applied to all departments of life artd settled 
for the common good by the united will and intelligence 
of the human race. For that would be what a world- 
State such as we have imagined, would stand for, its 
meaning, its justification, its human object. Nothing else 
indeed would necessitate or could justify its creation. 
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The Life Divine 


CHAPTER XXXVIII 
THE ASCENT ANT) ITS DOWNWARD EYE 

The evolution of the human race only assumes its 
true place and just meaning and is only intelligible 
whether in its principle or the great lines of its plan, if 
we regard it, not in itself, but in its relation to the uni- 
verse. But the universe is, we have seen, only the uni- 
versal mind and life-force determined in the forms of 
material substance and determining them according to 
the laws fixed by the divine supermind, gnosis or self- 
knowledge and all-knowledge. Therefore we must regard 
our race-life as part of one line — the line with which we 
here upon earth are concerned — of the evolutionary self- 
manifestation of the Spirit or universal being in a mate- 
rial universe. And that line must reproduce in itself the 
general principle and evolving plan of being itself, what- 
ever may be its own special and subordinate principle. 
For nothing here exists in itself and by itself, but only by 
its meaning first to the universal and then to its own and 
the universe's supreme Reality. 

Now, the self-manifestation of the Spirit in a mate- 
rial universe means an involution of consciousness and 
force in the form and activity of material substance and 
its awakening and ascent, — evolution, as we have now 
agreed to call it, — from principle to principle, from grar 
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de to grade. Each series of grades of consciousness is 
determined bv the fact of consciousness being more or 
less involved, quite involved in inconscient matter, he- 
sitating on the verge between involution and conscious 
evolution in the first or non-animal forms of life in 
matter, consciously evolving in mind housed in a living 
body, to be fully evolved by the awakening of the super- 
mind in the embodied mental being. To each series of 
grades helongs its appropriate class of existences, — mate- 
rial forms and forces, vegetable lives, animals and half- 
animal man, divine beings ; but there is no rigid line be- 
tween them except such as has got settled bv the fixed 
habit of Nature. Consciousness passes from one series of 
grades to another, whether by imperceptible process, by 
some bound or crisis or by an intervention from above, — 
let us say, some descent or ensouling or influence from 
higher worlds. But the main point is that, by whatever 
means, the consciousness of Spirit in matter is able to 
ascend from the lower to the higher gradations. Thus, 
having laid down a basis of material being, material 
forms, forces, existences m which it seems to be lying 
inconscient or, in reality, as we now know, always 
working subconsciently, it is still able to manifest life, 
to manifest mind and mental beings in a material world 
and must therefore be able to manifest there supermind 
also and supramental beings. This is the general principle 
of the evolution. 

To our eves the leap from, one series to the other 
seems- immense ; the crossing of the gulf whether by 
bridge or by leap seems to be impossible, nor can we 
discover any satisfactory evidence of its accomplishment 
or of the manner in which it was accomplished. Even in 
the outward evolution, even in the development of phy- 
sical forms, the missing link remains always missing ; 
but in the evolution of consciousness the passage is still 
more difficult to account for, for it seems more like a 
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transformation than a passage. Partly, this may be clue 
to insufficient observation of the minute gradations not 
only in each series itself, but on the borders between 
series and series ; the scientist who observes them minute- 
ly, is therefore ready to believe in the possibility. But 
still there is a real, a radical difference, so much so that 
the passage from one to another seems a miracle of trans- 
formation rather than a natural transition. 

This appears the more as we rise higher in the scale. 
Life in the metal has been shown to be identical with 
life in the plant in its essence and what might be called 
the psychological difference, — for there is one, — might 
seem, though great, to be principally a matter of degree. 
Between the highest vegetable and the lowest animal the 
gulf is visibly greater ; for in the one chitta, stuff of ment- 
al consciousness, is unawakened though in its own way 
intensely, amazingly active, in the other, though less in- 
tense in that way and in its own new way imperfectly- 
determined, it is still awakened ; the transition has been 
made. Between the highest animal and the lowest man 
there is a still wider gulf to he crossed, the gulf between 
sense-mind and the intellect ; for harp on the animal 
nature of the savage, as we will, we cannot alter the fact 
that the savage has above and beyond the sense-mind 
which we share with the animals, a human intellect -and 
is capable — in whatever limits — of reflection, ideas, cons- 
cious invention, religious and moral thoughts, everything 
of which man as a race is capable, and differs only in its 
past instruction and the degree of its intensity and activ- 
ity. Yet we can no longer suppose that God or some 
demiurge has manufactured each genus and species ready 
made in body and in consciousness and left the matter 
there, having looked upon his work and seen that it was 
good. We are. driven to suppose that Nature has effected 
the transition by swift or slow degrees and, having made 
it, <\id not care to preserve as distinct forms what were 
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only stepping-stone!', — the animal vegetable or vegetable 
animal, the animal man or humanised animal. But this, 
after all, is little more than a hypothesis. 

Let 11s, however, look, not at the scientific or physi- 
cal aspect, but purely at the psychological side of the 
question and see precisely in what the difference lies. In 
the first place, it consists, as we see, in the rise of cons- 
ciousness to another principle of being. The metal is fix- 
ed in the principle of matter ; we know now that it has 
movements of life in it, but still it is not characteristically 
a form of life ; it is characteristically a form of matter. 
The plant is fixed in the principle of life, — not that it is 
not subject to matter or devoid of mind, for it has at 
least a nervous psychology, reactions of pleasure and 
pain ; but still it is a form of life, not of mere matter nor 
is it, so far as we know, a mentally conscious being. Man 
and the animal are both mentally conscious beings, but 
the animal is fixed in mind-sense and cannot exceed its 
limitations, while man has received into his sense-mind 
the light of another principle, the intellect, which is really 
at once a reflection and a degradation of the supermind, 
a ray of gnosis seized by the sense-mentality and trans- 
formed by it into something other than its source ; for it 
is agnostic like the sense-mind in which and for which 
it works, not gnostic, it seeks to lay hold on knowledge, 
but does not hold knowledge in itself. In other words, 
in each of these forms of existence the universal being 
has fixed its action of consciousness in a different princi- 
ple or, as between man and animal, in the modification 
of a lower by a higher though now degraded principle ; 
that makes, not all the difference, but the radical inner 
difference between being and being. 

We must observe that this fixing successive! v in high- 
er and higher principles does not cany with it the aban- 
donment of the lower grades, any more than the dwelling 
in the lower grades means the absence of the higher 
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principles. Lite, mind, supermind are present in the atom, 
are at work there, but subconsciously ; that is to say, 
there is an informing Spirit, but the outer force of cons- 
cious being, what we might call the formal or form cons- 
ciousness as distinguished from the immanent or govern- 
ing consciousness, is lost in the physical action, is so 
absorbed into it as to be fixed in a stereotyped self-oblivion 
unaware of what it is and what it is doing. The atom is 
a sort of eternal somnambulist, an outer or form cons- 
ciousness asleep and driven by an inner existence, — he 
who is awake in the sleeper, as the Upanishad puts it, — an 
outer consciousness which, unlike that of the human 
somnambulist, has never been awake and is not always, 
or ever, on the point of waking. In the plant the outer 
consciousness is still in the state of sleep, but of a sleep 
full of nervous dreams, always on the point of waking, 
but never awaking. Life has appeared ; in other words, 
force of conscious being has been so much intensified, 
has raised itself to such a height of power as to develop 
or become capable of a new principle of action, that 
which we see as vitality. It has become nervously aware 
of existence, though not mentally aware, and has put 
forth a new grade of activities of a higher and subtler 
value than the physical. At the same time it is capable of 
receiving and turning into these new values life contacts 
and physical contacts from other forms than its own 
which the forms of matter cannot deal with, cannot turn 
into any kind of value, partly because their own receiving 
power is not sufficiently subtle and intense, partly because 
the contacts themselves are too subtle. The plant does 
not reject the physical, it takes it up and gives it new 
values. 

So in the animal being mind and sense appear, that 
which w r e call conscious life. That is to say, force of con- 
scious being is so much intensified, rises to such a height 
as to develop a new principle of being, — apparently new 
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at least in the world of matter, — mentality. It is mentally 
aware of existence, its own and others, puts forth a high- 
er and subtler grade of activities, receives a wider range 
of contacts, mental, vital, physical, from forms other than 
its own, takes up the physical and vital existence and 
turns all it can get from them consciously into sense 
values and mind values. It senses body, it senses life, but 
it senses also mind ; it has not only nervous reactions, 
but conscious sensations, impulses, volitions, emotions, 
mental associations, the stuff of feeling and thought and 
will. 

When we come to man, the whole thing becomes 
conscious and begins to reveal to itself its own nature. 
The higher animal is not the somnambulist,— as lower 
animal forms still mainly are, — but it has only a limited 
waking mind ; in man the conscious being enlarges its 
wakefulness and though not at first fully self-conscious, 
can, it seems, open to its own integral being. As in the 
two lower ascents, there is a heightening of the force of 
conscious being to a new power and a new range of sub- 
tle activities, those of intelligent mind. As in them, so 
here, there is also a widening of his range of conscious- 
ness ; he is able to take in more of the world and of him- 
self as well as to give it higher values of conscious ex- 
perience. So too, there is the third constant element of 
the ascension, the taking up of the lower grades and giv- 
ing to them intelligent values. Man has not only the sense 
of his body and life, but the intelligent sense and idea of 
it. He takes up too the mental life of the animal, as well 
as the physical and bodily ; but he gives them higher 
values ; he has the intelligent sense and the idea of his 
sensations, emotions, volitions, impulses, mental associa- 
tions, and what was crude stuff of thought and feeling 
and will, capable only of gross determinations, he turns 
into the finished work and artistry of these things. For 
the animal too thinks, but in a mechanical series of me- 
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tnories and mental associations ; it has the crude stuff 
of reason, hut not the formed ideative and reflective 
faculty. The waking consciousness in the animal is the 
unskilled artisan of mind, in man it is the skilled crafts- 
man and can become — hut this he does not attempt suffi- 
ciently, — not only the artist, but master and adept. 

Rut here we have to observe two particularities of this 
human and at present highest development, which take 
us to the heart of the matter. First, this taking up of the 
lower parts of life reveals itself as a turning downward of 
the master eve of the Spirit or universal being from the 
height to which he has reached, a gazing down -with the 
double or twin power of his being, consciousness and 
force, knowledge and will, so as to understand this lower 
life and its possibilities and to raise it also up to a higher 
level, to give it higher values, to bring out of it higher 
possibilities. And this he evidently does because he does not 
intend to kill or destroy it, but, delight of existence being 
his eternal business and a harmony of various strains, not 
a sweet but monotonous melody the method of his 
music, he wishes to include them also and get mom de- 
light out of them. Still it is always on condition of '.heir 
admitting the higher values and, until they do consent, he 
deals harshly enough with them even to trampling them 
under foot when he is bent on perfection and .they are 
rebellious. And that is the true aim of ethics, discipline 
and askesis, to lesson and tame, purify and prepare to be 
fit instruments the vital and physical and lower mental 
life so that they may be transformed into notes of the 
higher mental and eventually the supramental, but not to 
mutilate and destroy them. This downward eye .of know- 
ledge and will with a view to an all-round heightening is his 
way from the beginning. The plant takes, as we may say, 
a nervous view of its whole physical existence so as to 
get out of it all the vital intensity possible, — note its in- 
tense nervous excitement and pains and pleasures, vitallv 
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much greater than the animal mind and body will to- 
lerate. The animal takes a mentalised sense-view of its 
\ ital and physical existence so as to get out of it all the 
sense value possible, much acuter than man s as mere 
sensation or sense-emotion. Man, looking downward 
from the plane of will and intelligence, abandons these 
lower intensities, but in order to get out of them a higher 
intensity 'in other values, intellectual, aesthetic, moral, 
spiritual or at the least mentally dynamic or, as he calls it, 
practical. This he does even on his normal levels. 

But, secondly, man not only turns his gaze down- 
ward and around him, when he has reached a higher 
level, but upward. In him not only the downward gaze 
of Sachchidananda has become conscious, but the cons- 
cious upward gaze also develops. The animal is satisfied 
with what Nature has done for him ; if there is any 
upward gaze of the secret spirit within him he has 
nothing consciously to do with it, that is still Nature’s 
business : it is man who first makes this upward gaze 
consciously his business. That is because by his posses- 
sion of intelligent will, deformed ray of the gnosis though 
it be, he begins to put on the double nature of Sachchi- 
dananda ; he is no longer, like the animal, an undevelop- 
ed conscious being driven by Prakriti, a slave of the execu- 
tive Force, played with by the Nature-Soul, but a develop- 
ing conscious soul or Purusha interfering with what was 
her sole business, wishing to have a say in it and eventu- 
ally to be the master. He cannot do it yet, he is too much 
in her meshes ; but he -knows that the Spirit within him 
wishes to rise to yet higher heights, to widen its bounds 
and that it is not the business of the conscious Nature in 
him, the Purusha-Prakriti, to be satisfied with his present 
lowness and limitations. To climb to higher altitudes, to 
get a greater scope, to transform his lower nature, is not 
this always the natural impulse of man as soon as he has 
made his place for himself in the physical and vital world 
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of earth and has a little leisure to consider his further pos- 
sibilities ? It must be so not because of any false and piti- 
ful imaginative illusion in him, but, first, because he is the 
imperfect, yet developing mental being ; secondly, because 
he is capable, unlike other terrestrial creatures, of be- 
coming aware of what is above the mind, of supermind, 
of spirit, opening to it, admitting it, rising towards it, 
taking hold of it. We have therefore every reason to say 
that it is in his human nature, in all human nature, to 
exceed itself by conscious evolution, to climb beyond 
what he is. Not individuals only, but the race can hope 
to rise beyond the imperfections of our present very un- 
divine nature and to ascend at least to a superior humanity, 
if not absolutely to a divine manhood. 

But where is the limit ? Certainly, in mind itself 
there are grades of the series and each grade again is a 
series in itself, successive elevations which we may con- 
veniently call planes and sub-planes of the mental cons- 
ciousness and the mental being. At present we normally 
take our stand on the lowest sub-plane of the intelligence, 
which we may call the physical, because it depends on the 
physical brain, the physical senses, the physical sense- 
mind. All the rest, all that is not sense-experience, it 
builds either out of or upon the physical sense-mentality 
and even then regards these higher contents as imagina- 
tions and thought abstractions, not as realities ; or at any 
rate even when we receive them as realities, we do not feel 
them concretely and substantially in their own proper 
substance, subtler than the physical substance and its gros- 
ser concreteness. But above there is what we may call an 
intelligence of the life-mind nervous and psychic which 
does so concretely sense and contact the things of the life- 
world and the unseen dynamic forces and realities of the 
material universe, does not need the evidence of the phy- 
sical senses, is not limited by them. There our life and 
the life of the world become real to us independent of 
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the bodv and of the symbols of the physical world which 
alone now we call natural phenomena, as if Nature had no 
greater phenomena and no greater realities than these ! Yet 
above is a mind of pure intelligence which senses directly 
all the things of the mind-world and the intelligence 
and ideative activities of beings in the material world 
which at present we can only infer and cannot experience 
directly. There mind and sop! independent of the body 
become to us an entire reality, and we can consciously 
live in them much more than in the body. Finally, yet 
above are a plane of intuitive mind dense with light de- 
rived direct from the gnosis and a plane of pure spiritual 
mind in which we are in direct contact with the infinite, 
in perfect touch with the self and highest realitv of things, 
Sachchidananda. 

It is clear that if we can raise ourselves to live on these 
levels, not merely receive influences descending from them, 
which is all we normally do, there could be that height- 
ening of our force of conscious being so as to create a new 
principle of consciousness, a new range of activities, new 
values for all things, that widening of our consciousness 
and life, that taking up and transformation of the lower 
grades of our existence, by which the Soul in Nature 
creates a higher type of being in the evolution. Each step 
would mean a more divine being, a more divine force and 
consciousness, knowledge and will, sense of existence and 
delight in existence, in short an initial unfolding towards 
the divine life. All religion, all philosophy, all Yoga, all 
psychic experience and discipline are signposts and direc 
tions pointing us upon that road. But the human race is 
still weighted by a certain gravitation towards the physi- 
cal, the pull of our yet unconquered earth-matter ; it is 
dominated by the brain-mind, the physical intelligence, 
and it hesitates before the indication or falls back before 
the effort. It has too as yet a great capacity for sceptical 
folly, an immense indolence, an enormous intellectual 
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and spiritual timidity and conservatism when called out 
of the grooves of habit, and even the constant evidence 
of life itself that where it chooses to conquer, it can con- 
quer, — witness the • miracles of that quite inferior power, 
physical science, — does not prevent it from doubting or 
repelling a new call and leaving the response to a few in- 
dividuals. But that will not do ; for it is only when the 
race advances that the victories of the Spirit can be 
secure. For then, even if there is a fall, a certain atavistic 
force in the race will call it upward again and the next 
ascent will be both easier and more lasting because of the 
past endeavour ; for that and its result remain stored in 
the subconscious mind of humanity. Who can say what 
victories of the kind may have been achieved in our past 
cycles and how easy comparatively may be the next as- 
cension ? 



The Synthesis of Yoga 


CHAPTER XXXVI 
GNOSIS AND ANANDA 

The ascent to the gnosis and the possession of the 
gnostic consciousness raise both the soul of man and his 
life in the world to a glory of light and power and bliss 
and infinity which seems in comparison with the lame 
action and limited realisations of the mental being the 
very status and dvnamis of an absolute perfection. And 
it is perfection, which nothing befoie it has been, — for 
even ttt£ highest spiritual realisation on the plane of 
mentality has in it something top-heavy, one-sided and 
exclusive, and the widest is marred by its imperfect power 
of self-expression in life, — but in comparison with what 
is beyond it, it is only a relative perfection. Or, it is the 
last step from which we can securely ascend into the ab- 
solute infinities which are the origin and the goal of the 
incai nating spirit. 

For the Upanishad tells us that after the knowledge- 
self is possessed and all the lower selves have been drawn 
up into it, the last step of all — though one might ask, is 
it eternally the last or only the last practically conceivable 
or at all necessary for us now ? — is to take up that also 
into the Bliss-Self and there complete the spiritual ascen- 
sion. Ananda, the Bliss, is the essential nature of the spi- 
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rit ; there it finds its true self, its essential consciousness, 
the absolute power of its being. Therefore the soul's entry 
into the absolute, unlimited, unconditional bliss of the 
spirit is the infinite perfection and the infinite liberation. 
This bliss can be enjoyed indeed even on the lower planes 
where the Ptirusha plays with his modified and Qualified 
Nature, on the plane of matter, on the plane of life, on 
the plane of mind as well as on or above the gnostic 
truth-plane of knowledge. For each of these principles 
contains in itself the whole potentiality of all the other 
six notes of our being and each plane of Nature can have 
its own perfection of these notes under its own condi- 
tions. Even the physical soul in man, the aunamaya 
purusha, can reflect and enter into the self of Sachchida- 
nanda either by a reflection of the Soul in physical 
Nature, its bliss, power and infinity, or by losing itself in 
the Self within : the result is either a glorified sleep of the 
physical mind in which the physical being forgets itself 
or else moves about like a thing inert in the hands of 
Nature, . jadavat , like a leaf in the wind, or otherwise a 
state of pure and free irresponsibility of action, balavat, 
a divine childhood. But this- comes without the higher- 
glories of knowledge and delight which belong to the 
same status upon a more exalted level ; it is an inert 
realisation of Sachchidananda in which there is no maste- 
ry of the Prakriti by the Purusha. So too the life soul 
in man, pranamaya purusha, can reflect and enter into 
the self of Sachchidananda by a reflection of the Soul 
in universal Life or by losing itself in the Self with- 
in. Here again the result is either a state of sheer self- 
oblivion or else an action driven irresponsibly by the life 
nature, the great world-energy in its vitafistic dance, so 
that the outer being acts either in a God-possessed frenzv 
careless of itself and the world, umuattavat, or with an 
entire disregard of the conventions and proprieties of 
fitting human action, pisachavat , — the divine maniac or 
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else the divine demoniac. Here too there is no mastery of 
nature, but only a joyful static possession by the Self 
within and an unregulated dynamic possession by the 
physical or the vital Nature without. 

So too again the mind-soul in man, matiotnaya fwrit- 
sha, reflects and enters into the self of Sachc'hidananda by 
a reflection of the Soul as it mirrors itself in the nature 
of pure universal mind or by absorption in the Self with- 
in. Here there is either the cessation of mind and action 
or a desire-free unbound action, that of the soul alone 
in the world and careless of all human ties, the eremite 
soul, or that of the soul which lives in relations of pure 
love and ecstasy with all, the saint-soul. The mental being 
may, however, realise the Self in all three planes together, 
and then he is all these things at once or alternately or 
successively ; or he may transform the lower forms into 
manifestations of the higher state, the childlikeness, the 
inert irresponsibility, the divine madness and carelessness 
of all rules and proprieties of the ecstatic saint or the 
wandering eremite. Here too there is no mastery of its 
world-Nature by the soul, but a double possession, by 
the freedom and delight of the infinite soul within and 
without by the happy, natural and unregulated plav of 
the mind-Nature. But since the mental being is capable 
of receiving the gnosis in a way in which the life soul 
and physical soul cannot receive it, with knowledge 
though only the limited knowledge of a mental response, 
he may to a certain extent govern by it his outer action. 
But the mind can arrive only at a compromise between 
the infinite within and the finite nature without ; it can- 
not pour the infinity of its inner being, power and bliss 
with any sense of fullness into its always inadequate ex- 
ternal action : still it is content and free because it is the 
Lord within who takes up the responsibility of the action, 
the guidance and the consequence. 

The gnostic soul, the 1 vijiidinvnayit pnritslui t has the 
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fullness, the sense of plenitude of the Godhead in its ac- 
tion, the free, splendid and royal march of the Infinite 
transforming all life into a symbol of the eternal Light 
and the eternal Fire and the eternal Wine of the nectar, — 
knowledge, power, bliss. It possesses the infinite of the Self 
and the infinite of Nature. It does not so much lose as 
find its nature self in the Self of being ; for while the 
other planes of the mental being are those of man finding 
God in himself and himself in God, the gnosis is rather 
God self-possessed in the human symbol. Therefore the 
gnostic soul does not so much reflect as identify itself 
with and possess the Soul in the truth-Nature. In the 
gaosis the dualism of Purusha and Prakriti as two sepa- 
rate powers complementary to each other, — the great 
truth of the Sankhva philosophy which is also the practi- 
cal truth of our present natural being, — disappears in 
their biune entity. The Truth-being realises the Hara- 
Gauri * of the Indian symbolistic iconology. The truth- 
soul does not arrive at self-oblivion in the Infinite, but 
at eternal self-possession in the Infinite. Its action is not 
ii regular, but a perfect self-controL in an infinite freedom. 
For in the lower planes the soul is naturally subject to 
Nature and the regulating principle is found in the lower 
nature, so ihit all regulation depends on the acceptance 
of a strict subjection to the law of the finite. If the soul 
there simply withdraws into the infinite, it loses its natural 
centre from which all its external being was till then re- 
gulated and finds no other ; the Nature dances in the gusts 
and falls of the universal energy, acting on the individual 
. svstem rather than in that system, or strays in the wild steps 
of an irresponsible ecstasy. If on the other hand it moves 
towards the discovers' of a divine centre of control through 
which the Infinite can consciously govern its action in the 


° The biuue body of the Lord and his S]>ouse, Ishwara and 
Shakti, the right half male, the left half female. 
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individual, it is moving towards the gnosis where that centre 
preexists. It is when it arrives in the gnosis that the Puru- 
sha becomes the master of the Nature, because force or will 
there is the exact counterpart, the perfect dynamis of the 
divine knowledge, and that knowledge is not merely the 
eye of the Witness but the immanent gaze of the Ishwara 
dwelling as the governing power, a power not to be hedg- 
ed in or denied, in every' impulsion and every action. 

The gnosis does not indeed reject the realisation on 
the lower planes, but it possesses them under its own 
conditions. The gnostic soul is the child, but the king- 
child ; t for here is the royal and eternal childhood whose 
toys are the worlds and all universal Nature the garden of 
the playing. It takes up the condition of divine inertia, not 
that of the subject soul driven by Nature as the breath of 
the Lord, but of the Nature-Soul driven by the bliss of 
the mastering Purusha, so that in its biune being of Pu- 
rusha-Prakriti it is as if a flaming Sun and body of di- 
vine Light self-carried in its orbit by its own inner con- 
sciousness and power at one with the universal. Its mad- 
ness is the ecstasy of a supreme consciousness and power 
vibrating with an infinite sense of freedom and intensity 
in its divine life-movements, its action supra-rational and 
therefore to the rational mind, which has not the key, 
a colossal madness ; but yet this madness is the very 
method of the Lord of the worlds which no intellectual 
interpretation can fathom, — a dance this also, a whirl of 
mighty energies, but with the Master of the dance holding 
the hands of His energies and keeping them to the cir- 
cles of his Rasa-lila, Nor is the gnostic soul bound any 
more than the divine demoniac by conventions and pro- 
prieties of the normal human life, the rules through which 
it makes some shift to accommodate itself with the duali- 
ties of the lower nature, guide itself among its contra- 


t So Heraclitus, “ The kingdom is of the child." 
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dictions, avoid its stumblingblocks, foot with gingerly 
care around its pitfalls. Its life is abnormal, free to all 
the hardihoods of a soul dealing fearlessly and even vio- 
lently with Nature, but yet is all governed by the law of 
the Truth, by the law therefore of • the self-possessed 
Knowledge, Love, Delight, Unity. It seems abnormal 
only because its rhythm is not measurable by the faltering 
beats of the mind. 

If it is so, what then is the necessity of a still higher 
step and what difference is there between the soul in 
gnosi6 and the soul in the Bliss ? None essentially, but 
still a difference, almost a reversal in position. On all 
planes the Ananda can be found, because everywhere it 
exists and is the same ; but when found in the lower 
planes, it is by a sort of dissolution into it of the pure 
mind or the life-sense or the physical consciousness ; 
and it is, as it were, itself diluted by the dissolved form 
and held in the dilution. The gnosis has on the contrary 
a dense light of essential consciousness * in which the 
fullness of the Ananda can be possessed. When its form 
is dissolved into the Ananda itself, it undergoes a change 
by which the soul is carried up into its last and absolute 
freedom ; for it casts itself into the absolute being of the 
spirit and its entirely self-existent bliss. The gnosis has 
that indeed as the conscious source of all its activities, 
possesses it as the base of its being, but in its action it 
stands forth from it as its operation, the rhythmical 
working of its activities. Gnosis is the divine Knowledge- 
Will of the divine Consciousness-Force, Prakriti-Purusha, 
full of the delight of the divine being ; but in the Ananda 
the knowledge goes back into pure self-consciousness, th$ 
will dissolves into pure transcendent force, both are taken 
up into pure delight of being. What was the basis of the 
gnostic being, is th$ self-field of the Ananda. 


c Chidghana. 
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This takes place because there is here completed the 
transition to the absolute unity of which the gnosis is the 
decisive step, but not the final resting-place. In the gno- 
sis the soul is aware of its infinity and lives in it, yet it 
lives also in a worthing centre for the individual play of 
the Infinite. It realises its unity with all beings, but 
it keeps a distinction without difference by which it can 
have also the contact with them, — that distinction for the 
joy of contact which in the mind becomes not only dif- 
ference, but in its self-experience division from our other 
selves, in its spiritual being a loss of self one with ms in 
others and a reaching after that, in life a compromise be- 
tween egoistic self-absorption and a blind seeking out for 
the lost unity. Even in its infinite consciousness, the gnostic 
soul creates a sort of voluntary limitation ; it has even 
its particular luminous aura of being, though beyond that 
it identifies itself with all being. But in the Ananda all is 
reversed. The centre disappears ; in the bliss nature there 
is no centre, nor any voluntary or imposed circumference, 
but all is one equal being. The bliss soul finds and feels 
itself everywhere ; it has no mansion, is uniketa, or has 
the all for its mansion, or, if it likes, it has all things for 
its many mansions. All other selves are entirely its own 
selves, in action as well as in being ; the joy of contact 
in oneness becomes altogether the joy of absolute identity. 
Existence is no longer formulated in the terms of the 
Knowledge, because the known and knowledge and the 
knower are wholly one self and there is no need of what 
we call knowledge. All the consciousness is of bliss of 
being, all power is the power of bliss, all forms and ac- 
tivities are forms and activities of bliss. In this absolute 
truth of its being the soul lives, here deformed bv con- 
trary phenomena, there brought back and transfigured 
into their reality. 

The soul lives, it is not abolished. For on every 
plane of our being the same principle holds ; the soul 
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may fall asleep in a trance of self-absorption, may live 
in the highest glory of its own plane, — for the Ananda it 
is the Anandaloka, Brahmaloka, Vaikuntha, Goloka of 
various Indian systems, — or may turn upon the lower 
worlds to fill them with its own light and power. The 
Divine on the Ananda plane is not incapable of the world- 
play or self-debarred from it. On the contrary, as the 
Upanishad insists, the Ananda is the true creative princi- 
ple ; from this divine Bliss all takes birth, * in it all is 
preexistent as absolute truth of being which the Vijnana 
brings out and subjects to voluntary limitation bv the 
Idea and the law of the Idea. But in the Ananda all law 
ceases and there is an absolute freedom. It is above all 
principles and the enjoyer of all principles in one and the 
same motion, above all gunas and the enjoyer of infinite 
gunas, above all forms and the enjoyer of all forms. That 
is what the spirit transcendent and universal is, and to be 
one in bliss with the transcendent and universal spirit is 
for the soul to be that and nothing less. Necessarily, 
since thei'e is here the absolute and the play of absolutes, 
it is ineffable by any of the conceptions of our mind or 
signs of the phenomenal or ideal realities of which mind- 
conceptions are the figures in our intelligence ; for these 
realities are themselves only relative symbols of those 
absolutes. The symbol may give an idea of the thing it- 
self, but when we get beyond to the thing which it sym- 
bolises, we transcend ideas and transcend even the ideal 
realities. 

Our first absorbing impulse when we become aware 
of something entirely beyond what we are and know and 
are powerfully attracted by it, is to get away from the pre- 
sent actuality into that higher reality. The extreme form 
of this attraction is the condemnation of the lower as an 
illusion and the aspiration to lava or nirvana in the be- 

Therefore the world of the Ananda is called the Janaloka. iu 
the double sense of birth and delight. 




212 


ARYA 


u 


yond, — the passion for dissolution, immersion, extinction. 
But the real lava or nirvana is the release of all that is 
birtdingly Characteristic of the lower into the larger being 
of the higher realitv. We hnd in the end that not only is 
the higher reality the cause of all the rest, but that it 
embraces and exists in all the rests ; only, bv possessing 
it, all is transformed in our soul-experience into the supe- 
rior value. Finally, we get to the absolute and its supre- 
me values which are the absolutes of all. We then lose 
the passion for release, inninnkshntii’a, which till then ac- 
tuated us, because we have got to that which is ever free 
and is neither attracted into attachment by what binds us 
now nor afraid of what to us seems to be bondage. With- 
out the loss of this passion there is no absolute liberation. 
The Divine attracts the souls by various lures which are 
all of them its relative conceptions of bliss ; all are the 
soul’s way of seeking for the Ananda. First it is the lure 
of an earthly reward of material, intellectual, ethical or 
other joy in the terrestrial mind and body ; secondly, 
there is the hope of a heavenly bliss, much greater than 
these earthly rewards, but the conception of heaven rises 
in altitude and purity till it reaches the pure idea of the 
eternal presence of God or delightful union with Him ; 
thirdly, we get the subtlest of all lures, escape from 
worldly or heavenly joys and sorrows and from all pheno- 
menal things, a Nirvana, a self-dissolution in the Absolute, 
the 4 nail da of cessation and peace. But in the end all 
these toys of the mind have to be transcended, the fear 
of birth and the desire of escape from birth have entirely 
to fall away from us. For, as the Upanishad declares, the 
soul realising oneness has no sorrow or shrinking and the 
soul realising the bliss of the Brahman, has nothing to fear 
from anything whatsoever. Fear and desire and sorrow 
are diseases of the mind born of its sense of division and 
limitation. But the Ananda is free from all these maladies. 

The bliss soul is not bound by birth or by non- 
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birth, by desire of the Knowledge or fear of the Ignorance. 
It has already had and transcended the Knowledge ; it 
can plav with the Ignorance without being imbued with 
it ; it can descend into birth without being chained to 
the revolutions of the wheel of Nature. It knows besides 
the purpose and law of the birth-series. That law is for the 
soul to rise from plane to plane and substitute always the 
rule of the higher for the rule of the lower play even 
down to the material field. The bliss-soul does not disdain 
either to help that ascent from above or to descend 
down the stairs of God into the material birth and there 
contribute the power of its own bliss nature to the up- 
ward pull of the divine forces. Man, generally, cannot in- 
deed ascend yet to the bliss nature ; he has still to secure 
himself on the higher mental altitudes, to ascend from 
them to the gnosis ; but he can receive its power into 
his soul in greater or less degree. In that lie his highest 
capacities. 

And what would be the bliss nature in man ? First, 
to be one with all beings in bliss of being ; and since 
love is the human symbol of bliss-unity, to approach 
this oneness by the way of universal love, a human love 
at first, a divine love afterwards. Secondly, to be one in bliss 
with all the world-play and banish from the soul the 
sorrow and fear, the hunger and pain of the darkened 
mental being, Thirdly, to get that power of the bliss- 
freedom in which all the conflicting principles of our 
being shall be unified in their absolute values ; so that all 
evil shall perforce become good, the universal beauty of 
the All-beautiful take possession, every darkness be con- 
verted into a pregnant glory of the light and the discords 
which the mind creates between Truth and Good and 
Beauty. Power and Love and Knowledge disappear on 
their eternal summit of unity. 

The Purusha in mind, life and body is divided from 
Nature and subject to her dualities ; in the gnosis he is 
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hiune with her and finds as master their reconciliation 
and harmony by their essential unity ; in the Ananda he 
is one with the Prakriti and no longer only biune with 
her. There is no longer the play of Nature with the soul ; 
but all is the play of the soul with itself in its own nature 
of bliss. This is the supreme mystery, the highest secret, 
simple to itself, however difficult and complex to our 
mental conceptions. It is the free infinity of the self-de- 
light of Sachchidananda. The play of the divine child, 
the ras I tin of the Lover are its mystic soul-svmbols. 



Essays on the Oita 


THE DIVINE BIRTH AND DIVINE WORKS 

( 2 ) 

We see that the mystery of the divine Incarnation in 
man, the assumption hv the Godhead of the human type 
and the human nature, is in the view of the Gita only the 
other side of the eternal mystery of human birth itself which 
is always in its essence, though not in its phenomenal 
appearance, even such a miraculous assumption. The 
eternal and universal self of every human being is God ; 
even his personal self is a part of the Godhead, mamai- 
vfiiiQsha , — not a fraction or fragment, surely, since we 
cannot think of God as broken up into little pieces, but a 
partial consciousness of the one Consciousness, a partial 
Power of the one Power, a partial enjoyment of world- 
being by the one and universal Delight of being, and 
therefore in manifestation or, as we say, in Nature a limit- 
ed and finite being of the one infinite and illimitable 
being. The stamp of that limitation is an ignorance bv 
which he forgets, not only the Godhead from which he 
came forth, but the Godhead which is always within him, 
there living in the secret heart of his own nature, burning 
like a veiled Fire on the inner altar in his own temple- 
house of human consciousness. 

He is ignorant because there is upon the eyes of his 
soul and all its organs the seal of that Nature, Prakriti, 



216 


ARYA 


it 


a 


Mava, by which he has been put forth into manifestation 
out of God’s eternal being ; she has minted him like a 
coin out of the precious metal of the divine substance, 
but overlaid with a strong coating of the alloy of her 
phenomenal qualities, stamped with her own stamp and 
mark of animal humanity, and although the secret sign 
ot the Godhead is there, it is at first indistinguishable 
and alwavs with difficulty decipherable, not to be really 
discovered except by that initiation into the mystery of 
our own being which distinguishes a Godward from an 
earthward humanity. In the Avatar, the divinely-born 
Man, the real substance shines through the coating; the 
mark of the seal is there only for form, the vision is that 
of the secret Godhead, the power of the life is that of the 
secret Godhead, and it breaks through the seals of the 
assumed human nature ; the sign of the Godhead, an 
inner soul-sign, not outward, not physical, stands out 
legible for all to read who care to see or who can see ; 
for the Asuric nature is always blind to these things, it 
sees the body and not the soul, the external being and 
not the internal, the mask and not the Person. In the ordi- 
nary human birth the Nature-aspect of the universal 
Divine assuming humanity prevails ; in the incarnation 
the God-aspect of the same phenomenon takes its place. 
In the one he allows the human nature to take possession 
of his partial being and to dominate it ; in the other he 
takes possession of his partial type of being and its nature 
and divinely dominates it. Not by evolution or ascent like 
the ordinary man, the Gita seems to tell us, not by a grow- 
ing into the divine birth, but by a direct descent into the 
stuff of humanity and a taking up of its moulds. 

It is to assist that ascent or evolution that he des- 
cends ; that the Gita makes very clear. It is, we might 
sav, to exemplify the possibility of the Divine manifest 
in the human being, so that man may see what that is 
and take courage to grow into it. It is also to leave the 
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influence of that manifestation vibrating in the earth-na- 
ture and the soul of that manifestation presiding over its 
upward endeavour. It is to give a spiritual mould of di- 
vine manhood into which the seeking soul of the human 
being can cast itself. It is to give a dharma, a religion — 
not a mere creed, hut a method of inner and outer living, — 
a way, a rule and law of self-moulding by which he can 
grow towards divinity. It is too, since this growth, this 
ascent is no mere isolated and individual phenomenon, 
but like all in the divine world-activities a collective bus- 
iness, a work and the work for the race, to assist the 
human march, to hold it together in its great crises, to 
break the forces of the downward gravitation when they 
grow too insistent, to uphold or restore the great dharma 
of the Godward law in man’s nature, to prepare even, 
however far off, the kingdom of God, the victory of the 
seekers of light and perfection, sdiUiunam, and the over- 
throw o.f those who fight for the continuance of the evil 
and the darkness. All these are recognised objects of the 
descent of the Avatar, and it is usually by his work that 
the mass of men seek to distinguish him and for that that 
thev are ready to worship him. It is only the spiritual 
who see that this external Avatarhood is a sign, in the 
svmbol of a human life, of the eternal inner Godhead 
making himself manifest in the field of their own human 
mentality and corporeality so that they can grow into 
unity with that and be possessed by it. The divine mani- 
festation of a Christ, Krishna, Buddha in external huma- 
nity has for its inner truth the same manifestation of the 
eternal Avatar within in our own inner humanity. That 

which has been done in the outer human life of earth, 

* ' 

may be repeated in the inner life of all human beings. 

This is the object of the incarnation, but what is the 
method ? First, we have the rational or minimising view 
of Avatarhood which sees in it only an extraordinary 
manifestation of the diviner qualities moral, intellectual 
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and dynamic by which average humanity is exceeded. In 
this idea there is a certain truth. The Avatar is at the 
same time the Vibhuti. This Krishna who in his divine 
inner being is the Godhead in a human form, i> in his 
outer human being the leader of his age, the great man 
of the Vrishnis. This is from the point of view of the 
Nature, not of the soul. The Divine manifests himself 
through infinite qualities of his nature and the intensity 
ot the manifestation is measured by their power and their 
achievement. The vibhuti of the Divine is therefore, im- 
personally, the manifest power of his quality, it is his out- 
flowing, in whatever form, of Knowledge, Energv, Love, 
Strength and the rest ; personally, it is the form or the ani- 
mate being in whom this power is achieved and does its 
great works. A preeminence in this inner and outer achie- 
vement, a greater power of divine quality, an effective 
energy’ is always the sign. The human vibhuti is the hero 
of the race’s struggle towards divine achievement, the 
hpro in the Carlylean sense of heroism, a power of God 
in man. “ 1 am Vasudeva (Krishna) among the Vrishnis,” 
says the Lord in the Gita, Dhananjava (Arjana) among 
the Pandavas, Vyasa among the sages, the seer-poet Usha- 
nas among the seer-poets,” the first-in each category, the 
greatest of each group, the most powerfully representative 
of the qualities and works in which its characteristic soul- 
power manifests itself. This heightening of the powers of 
the being is a very necessary step in the progress of the 
divine manifestation. Every great man who rises above 
our average level, raises by that verv fact our common 
humanity ; he is a living assurance of our divine possi- 
bilities, a promise of the Godhead, a glow of the divine 
Light and a breath of the divine Power. 

It is this truth which lies behind the natural human 
tendency to the deification of great minds and heroic 
characters ; it comes out clearly enough in the Indian 
habit of mind which easily sees a partial (ansha) Avatar 
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in great saints, teachers, founders, or most significantly 
in the belief of southern Vaishnavas that some of their 
saints were incarnations of the symbolic living weapons 
of Vishnu, — for that is what all great spirits are, living 
powers and weapons of the Divine in the upward march 
and battle. This idea is innate and inevitable in any mys- 
tic or spiritual view of life which does not draw an in- 
exorable line between the being and nature of the Divine 
and our human being and nature ; it is the sense of the 
divine in humanity. Hut still the Vibhuti is not the 
Avatar ; otherwise Arjuna, Vvasa, Ushanas would he 
Avatars as well as Krishna, even if in a less degree of the 
power of Avatarhood. The divine quality is not enough ; 
there must be the inner consciousness of the Lord and Self 
governing the human nature by his divine presence. The 
heightening ot the power of the qualities is part of the 
becoming, blu'ilagraimi, an ascent in the ordinary mani- 
festation ; in the Avatar there is the special manifestation, 
the divine birth from above, the eternal and universal 
Godhead descended into a form of individual humanitv, 
atmanam si'ijunii, and conscious not onlv behind the veil 
but in the outward nature. 

There is an intermediary idea, a more mystical view 
of Avatarhood which supposes that a human soul calls 
down this descent into himself and is either possessed by 
the divine consciousness or becomes an effective reflec- 
tion or channel of it. This view rests upon certain truths 
of spiritual experience. The divine birth in man, his as- 
cent, is itself a growing of the human into the divine 
consciousness, and in its intensest culmination is a losing 
of the separate self in that. The soul merges its individual- 
ity in an infinite and universal being or loses it in the 
heights of a transcendent being ; it becomes one with 
the Self, the Brahman, the Divine or, as it is sometimes 
more absolutely put, becomes the one Self, the Brahman, 
the Divine. The Gita itself speaks of the soul becoming 
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the Brahman, brahnuibhula, and of its thereby dwelling 
in the Lord, in Krishna, but it does not, it must be mark- 
ed, speak of it as becoming the Lord or the Purushot- 
tama, though it does declare that the Jiva himself is al- 
ways Ishwara, the partial being of the Lord, mamaiv&n- 
shali. For this greatest union, this highest becoming is 
still part of the ascent ; while it is the divine birth to 
which every jiva arrives, it is not the descent of the 
Godhead, not Avatarhood, hut at most Buddhahood ac- 
cording to the doctrine of the Buddhists, it is the soul 
awakened from its present mundane individuality into an 
infinite superconsciousness. That need not carry with 
it either the inner consciousness or the characteristic 
action of the Avatar. 

On the other hand, this entering into the divine 
consciousness may be attended by a reflex action of the 
Divine entering or coming forward into the human parts 
of our being, pouring himself into the nature, the acti- 
vity, the mentality, the corporeality even of the man ; and 
that may well be at least a partial Avatarhood. The Lord 
stands in the heart, says the Gita, — by which it means of 
course the heart of the subtle being, the nodus of the 
emotions, sensations, mental consciousness, where the 
individual Purusha also is seated ; — but he stands there 
veiled, enveloped by his Maya. But above, on a plane 
within us but now superconscient to us, called heaven by 
the ancient mystics, the Lord and the jiva stand together 
revealed as of one essence of being, the Father and the 
Son of certain symbolisms, the Divine Being and the 
divine Man who comes forth from Him born of the high- 
er divine Nature, * the virgin Mother, pardprakrifi, para 
Maya, into the lower or human nature. This seems to be 

° In the Buddhist legend the name of the mother of Buddha 
makes the symbolism clear ; in the Christian the symlxd seems to 
have been attached by a familiar mythopoeic process to the actual 
human mother of Jesus of Nazareth, 
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the inner doctrine of the Christian incarnation ; in its 
Trinity the Father is above in this inner Heaven ; the Son 
or supreme Prakriti become Jiva of the Gita descends as 
the divine Man upon earth, in the mortal body; the Holy 
Spirit, pure Self, Brahmic consciousness is that which 
makes them one and that also in which they communicate ; 
.for w-e hear of the Holy Spirit descendifig upon Jesus and 
it is the same descent which brings down the powers of the 
higher consciousness into the simple humanity of the 
Apostles. 

But on the other hand the higher divine conscious- 
ness of the Purushottama may itself descend into the 
humanity and that of the Jiva disappear into it. This is 
said by his contemporaries of the occasional transfigura- 
tion of Chaitanya when he who in his normal conscious- 
ness was only the lover and devotee of the Lord and re- 
jected all deification, became in these abnormal moments 
the Lord himself and so spoke and acted, with all the 
outflooding light and love and power of the divine Pre- 
sence. Supposing this to be the normal condition, the 
human receptacle to be constantly no more than a vessel 
of this divine Presence and divine Consciousness, we 
should have the Avatar according to this intermediary 
idea of the incarnation. That easily recommends itself as 
possible to our human notions ; for if the human being 
can elevate himself so as to feel an unity with the being 
of the Divine and a mere channel of its consciousness, 
light, power, love, his own will and personality lost in 
that will and that being, — and this is a recognised spiri- 
tual status, — then there is no inherent impossibility- of the 
reflex action of that Will, Being, Power, Love, Light, 
Consciousness occupying the whole personality- of the 
human Jiva. And this would not be merely an ascent of our 
humanity into the divine birth and the divine nature, but 
a descent of the divine Purusha into humanity, an Avatar. 

The Gita, however, goes much farther. It speaks 



elearlv ot the Lord himself being born ; Krishna speaks 
of hi' many births that are past and makes it clear by his 
language that it is not merely the receptive human being 
but the Divine of whom he makes this affirmation, because 
he uses the verv language of the Creator, the same language 
which he will employ when he has to describe his crea- 
tion of the world. “Although I am the unborn Lord of 
creatures, / create (loose forth) mv self by my Maya, 
presiding over the actions of mv Prakriti. Here there is 
no question of the Lord and the human Ji\a or of the 
Father and the Son, the divine Man, but only of the 
Lord and his Prakriti. The Divine descends by his own 
Prakriti into birth in its human form and type bringing 
into it the divine Consciousness and the divine Power, 
though consenting, though willing to act in the form, 
type, mould of humanity, and he governs its actions in 
the body as the indwelling and over-dwelling Soul, mUii- 
shthaya. From above lie governs always, for so he governs 
all nature, the human included ; from within also, lie 
governs all nature, but hidden, and the difference here is 
that he is manifest : the nature b conscious of the divine 
Presence as the lord, the Inhabitant, and it is not by his 
secret will from above, “the will of the Father which is in 
heaven," but by his quite direct and apparent will that 
he moves the nature. And here there seems to be no room 
for the human intermediary ; for it is hv resort to his own 
nature, prakriiun sratn, and not that of the Jiva that the 
Lord of all existence thus takes upon himself the human 
birth. 

Phis doctrine is obviously a hard tiling for the 
human reason to accept ; and for obvious reasons. F’irst, 
the Avatar is ahva\s a dual phenomenon of divimtv and 
humanity ; the Divine takes upon himself the human 
nature with all its outward limitations and makes them 
the circumstances, means, instruments of the divine cons- 
ciousness and the divine power, a vessel of the divine 
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hirtli and the divine works. Otherwise the object of the 
Avatar's descent is not fulfilled ; for that object is precisely 
to show that the human birth with all its limitations can 
be made such a means and instrument of the divine 
birth and divine works, precisely to show that the human 
tvpe of consciousness can be compatible with the divine 
essence of consciousness made manifest, can be converted 
into its vessel, drawn into nearer conformity with it by a 
change of its mould and a heightening of its powers of light 
and love and strength and purity ; and to show also how it 
can be done. If the Avatar were to act in an entirely 
supernormal fashion, this object would not be fulfilled. A 
merelv supernormal or miraculous Avatar would be a 
meaningless absurditv ; not that there need be an entire 
absence of the use of supernormal powers such as Christ s 
so-called miracles of healing, for the use of supernormal 
powers is quite a possibility of human nature ; but there 
need not be that at all, nor in any case is it the root of 
the matter, nor would it at all do if the life were nothing 
else but a display of supernormal fireworks. The Avatar 
does not come as a thaumaturgic magician, but as the 
divine leader of humanity and the exemplar of a divine 
humanity. Even human sorrow and physical suffering he 
must use so as to show, first, how that suffering may be a 
means of redemption, — as did Christ, — secondly, to show 
iiow, having been assumed bv the divine Soul in the 
human nature, it can also he overcome in the same natu- 
re. — as did Buddha. The rationalist who would have 
cried to Christ, ‘‘ If thou art the Son of God, come down 
from the cross," or points out sagely that the Avatar was 
not divine because he died and died too by disease, — as a 
dog dieth, — knows not what he is saying : for he has miss- 
ed I he root of the whole matter. Even, the Avatar of sor- 
row and suffering must come before there can he the 
Avatar of divine jov ; the human limitation must he assum- 
ed in order to show how it can be overcome ; and the way 
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and the extent of the overcoming, whether internal only 
or external also, depends upon the stage of the human 
advance ; it must not be done by a non-human miracle. 

The question then arises, how is this human mind 
and bodv assumed ? For they were not created suddenly 
and all of a piece, but by some kind of evolution, physical 
or spiritual or both. No doubt, the descent of the Avatar, 
like the divine birth from the other side, is essentially a spi- 
ritual phenomenon, as is shown by the Gita’s utwdnam 
srijami, it is a soul-birth ; but still there is here an attendant 
physical birth. How then were this human mind and body 
of the Avatar created? If we suppose that the body is creat- 
ed by hereditary evolution, by inconscient Nature and its 
immanent Life-spirit without the intervention of the indivi- 
dual soul, the matter becomes simple. A physical and ment- 
al body is prepared fit for the divine incarnation by a pure 
or great heredity and the descending Godhead takes posses- 
sion of it. But the Gita in this very passage applies the 
doctrine of reincarnation, boldly enough, to the Avatar 
himself, and in the usual theory of reincarnation the re- 
incarnating soul by its past spiritual and psychological 
evolution itself determines and in a way prepares its own 
mental and physical body. The soul prepares its own 
bodv, the body is not prepared for it without any refer- 
ence to the soul. Are we then to suppose an eternal Avat- 
ar himself evolving his own fit mental and physical body 
according to the needs and pace of the human evolution 
and so appearing from age to age, yu(<e yug£ ? In some 
such spirit some would interpret the ten incarnations of 
Vishnu, first in animal forms, then in the animal man, 
then in the dwarf man-soul, Vamana, the violent Asuric 
man, Rama of the axe, the divinely-natured man, Rama, 
the awakened spiritual man, Buddha, finally the complete 
divine manhood, Krishna, — for the last Avatar, Kalki, 
only accomplishes the work Krishna began, fulfilling in 
power the great struggle which the ninth Avatar prepared 
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in all its potentialities. It is a tremendous assumption to 
our modern mentality, hut the language of the Gita seems 
to demand it. Or since the Gita doe> not expressly solve 
the problem, we mav solve it in some other way of our 
own, as that the body is prepared bv the Jiva but assumed 
from birth by the godhead or that it is prepared by one of 
the four Manus, cluitrdro manaVah, of the Gita, the spiritual 
Fathers of every human mind and body. This is going far 
into the mystic field from which the modern reason is 
still averse ; but once we admit Avatarhood, we have 
already entered into it and, once entered, may as well tread 
in it with firm footsteps. 

There the Gita’s doctrine of Avatarhood stands. We 
have had to advert to it at length in this aspect of its 
method, as we did to the question of its possibility, be- 
cause it is necessary to look at it and face the difficulties 
which the reasoning mind of man is likely to offer to it. 
It is true that the physical Avatarhood does not fill a 
large place in the Gita, but still it does occupy a definite 
place in the chain of its teachings and is implied in the 
whole scheme, the very framework being the Avatar lead- 
ing the vihhiiti, the man who has risen to the greatest 
heights of mere manhood, to the divine birth and divine 
works. No doubt, too, the inner descent of the Godhead 
to raise the human soul into himself is the main thing, — 
it is the inner Christ, Krishna or Buddha that matters. 
But just as the outer life is of immense importance for 
the inner development, so the external Avatarhood is of 
no mean importance for this great spiritual manifestation. 
The consummation in the physical symbol assists the 
growth of the inner reality ; afterwards the inner realitv 
expresses itself with greater power in a more perfect svm- 
bolisation of itself in the outer life. Between these two 
acting and reaching upon each other the manifestation of 
the Divine in humanity has elected to move in the cveies 
of its consummation. 
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THE CONQUEST OF SELF 
TO RENOUNCE COVETING. 

1-2 There is no tire that can equal desire. — Coveting 
is without end, hut contentment is a supreme felicity ; 
therefore the wise recognise no treasures upon the 
earth except contentment alone. 

3 The world is carried away in the torrent of desire, 
in its eddies there is no soil of safety. Wisdom alone 
is a solid raft and meditation a firm foothold. 

4 From coveting is horn grief, from coveting is horn 
fear. To he free utterly from desire is to know nei- 
ther fear nor sorrow. 

? When a man shakes from him the clinging yoke 
of desire, affliction drops away from him little bv 

6 little as drops of water glide from a lotus-leaf. — I, 
such as I am, belong not to myself... A man should 
think thus, “ All earth is mine,” or thus, “All this 


I ) l)hitmm:i]KuIii. — 2) Mahabharata. — ,'i) Fo-shu-hine-tsan 
km*. — 4) Dhanmiapada — f>) id — C.) Mahabharata. 
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belongs to others just as well as to myself such a 
man is never afflicted. 

7 Let him repulse lust and coveting, the disciple who 

8 would lead a holy life. — If a man covets nothing, 
how shall he fail to do what is just and good ? 

9 The body may be covered with jewels and yet the 
heart mav have mastered all its covetings. 


<) Dhammapada. — 8) Chi-king. — l*) Eoshu-hing-t sun- king 



The Psychology of Social 
Development 


XVI 

In all the higher powers of his life man may he said 
to he seeking, blindly enough, for God ; to get at the 
divine and eternal in himself and the world and to har- 
monise them, to put his -being and his life in tune with 
the Infinite reveals itself as his aim and his destinv. He 
sets out to arrive at his highest self and his largest and most 
perfect self, and the moment he at all touches upon it, 
this self m him appears to be one with some great self of 
Truth and of Good and Beauty in the world to which 
we give the name of God. To get at this as a spiritual 
presence is the aim of religion, to grow into harmony 
with its eternal nature of right, love, strength and purity 
is the aim of ethics, to enjoy and mould ourselves into 
the harmonv of its eternal beauty and delight is the aim 
and consummation of our aesthetic being, to know and 
to live according to its eternal principles of truth is the 
end of science and philosophy. 

But all this seems to be something above our nor- 
mal and ordinary being ; it is something into which we 
strive to grow, hut it does not sjeem to be the normal stuff, 
the natural being of the daily life of the individual and 
the society. That fe is practical and not idealistic ; it is 
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concerned not with good, beauty, spiritual experience, 
tire higher truth, but with interests, physical needs, desi- 
res, vital necessities. This is real to it, all the rest is a 
little shadowy ; this belongs to its ordinary labour, all 
the rest to its leisure ; this to the stuff of which it is 
made, all the rest to its parts of ornament and dispens- 
able improvement. To all that rest society gives a place, 
hut its heart is not there. It accepts ethics as a bond and 
an influence, but it does not live for ethical good, its real 
gods are vital need and utility ; it governs partly its life 
by ethical laws because otherwise vital utility in seeking 
its own satisfaction through many egoistic individuals 
would clash with and destroy itself, but it does not try to 
make its life entirely ethical. It concerns itself still less 
with beauty, only indeed as an embellishment and an 
amusement, a satisfaction and pastime of the eye and ear 
and mind ; it does not try to make its life a thing of 
beauty. It allows religion its fixed place and portion, on 
holv days and in the church or temple, at the end of life 
when age and the approach of death call the attention forci- 
bly away from this life to other life, at fixed times in the 
week or the day when it thinks it right for a moment to 
pause in the affairs of the world and remember God ; but 
to make the whole of life a religion, a remembering of 
God and seeking after him, is a thing that is not really 
done even in societies which like the Indian boast that 
this is their aim and principle. It admits philosophy in a 
still more remote fashion ; and if nowadays it eagerly 
seeks after science, it does that because science helps 
prodigiously the satisfaction of its vital desires, needs 
and interests ; it does not seek after an entirely scientific 
life any more than after an entirely ethical life. A more 
complete effort in any of these directions it leaves to the 
individual, to the few, and to individuals of a special 
tvpe, the saint, the ethical man, the aitist, the thinker, 
the man of religion ; it gives them a place, does some 
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homage to them, hut for itself it is content to seek after 
its own inherent principle of vital satisfaction, vital neces- 
sity and utility, vital efficiency. 

The reason is that here we get to another power of 
our being which is different from the ethical, aesthetic, 
rational and religious ; one which, even if we recognize 
it as lower in the scale, still insists on its reality and has 
not only the right to exist but the right to satisfy itself 
and be fulfilled : it is indeed the primarv power, it is the 
base of our existence upon earth, it is that which the others 
take as their starting-point and their foundation. This is 
the life-power in us, the vitalistic, the dvnamic being. Its 
whole principle and aim is to be, to assert uui existence, 
to increase, to expand, to possess, and to enjov. Its pri- 
mary terms are being and power : Life itself is being 
trying to express itself in terms of force, and human life 
is therefore the human being trying to impress himself 
on the world with the greatest possible force and inten- 
sity and extension. First, to live merely and make for him- 
self a place in the world, for himself and his species, 
secondly, having made it to possess, produce and enjoy 
with an ever-widening scope, finally, to spread himself 
over all the earth-life and dominate it, this is and must be 
his first practical business. It is what the Darwinians have 
tried to express by their notion of the struggle for life ; 
but the struggle is not merely to last and live, but to in- 
crease, enjoy and possess ; and it becomes in its method 
not only a principle and instinct of egoism, but a principle 
of association. It has two instincts, one of individualistic 
self-assertion, the other of collective self-assertion ; it 
orks by strife, but also by mutual assistance and united 
effoit ; it uses two forms of action, therefore, which seem 
to be contt adictoiy but are in fact coexistent, competitive 
endeavour and cooperative endeavour. From this dynam- 
ism of life the whole structure of human society has come 
into being and upon the sustained and vigorous action of 
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this dynamism the continuance, vigour and growth of all 
human societies depends. If this life-force in. them fails, 
all begins to languish, stagnate and finally move towards 
disintegration. 

The European idea of society is founded upon the 
primary and predominant part played by this vital dyna- 
mism in the formation and maintenance of society ; for 
the European, ever since the Teutonic mind and tem- 
perament took possession of western Europe, has been 
fundamentally the practical, dynamic and kinetic man, 
vitalistic in the very marrow of his thought and being. 
The rest has been the fine flower of his life and culture, 
this has been its root and stalk and in modern times 
this truth of his temperament has come to the surface 
and triumphed over the traditions of Christian piety and 
Latinistic culture in the great economic and political civi- 
lisation of the nineteenth century. Life and society con- 
sist, for the practical human instincts, in three activities, 
the domestic and social life of man, — social in the sense 
of his customary relations with others in the community 
both as an individual and as a member of' one family 
among many, — his economical activities as a producer, 
wealth-getter and consumer, his political status and ac- 
tion. Society is the organisation of these three things 
and, fundamentally, for the practical human being it is 
nothing more. Learning and science, ethics, aesthetics, 
religion are assigned their place in it as aids to life, for 
its guidance and betterment, for its embellishment, for 
the consolation of its labours, difficulties and sorrows. 

The ancients held a different, indeed a diametrically 
opposite view ; they recognised the importance of the 
primary activities, in Asia the social most, in Europe the 
political, — as every society must which at all means to live 
and flourish, — but they were not to them primary in the 
higher sense of the word ; they were man’s first business, 
but not his chief business. The ancients regarded this life 



as an occasion for the development of the rational, the 
ethical, the- aesthetic, the religious being. Greece and 
Rome laid stress on the three first, Asia went farther and 
made these also subordinate, looked upon them as stepping- 
stones to a religious consummation. Greece and Rome 
were proudest of their art, poetry, philosophy, even more 
than of their political liberty or greatness, Asia of these 
three and of het social organisation, but much more of her 
saints, religious thinkers and spiritual men ; the modern 
world is proud of its economical organisation, of its poli- 
tical liberty, order and progress, of the mechanism, com- 
fort and ease of its social and domestic life and of its 
science, but of science in its application to practical life, 
its railways, telegraphs, steamships and the other thousand 
and one discoveries and inventions which help it to mast- 
er the physical world. That marks the whole difference in 
the attitude. 

On this a gre^it deal hangs ; for if the practical and 
vitalistic view of life and society is the light one, if society 
merely exists for the maintenance, comfort, vital happiness 
and efficiency of the species, then our idea that life is a 
seeking for God and for the highest self and that society 
must also make that its principle, cannot stand. Modern 
society, at any rate in its self-conscious aim, is anything 
hut that, whatever may be the splendour of its achieve- 
ment ; it acknowledges only two gods, life and practical 
reason organised under the name of science. Therefore on 
this great primary principle we must look with especial 
care to see what it is in its appearance and its reality. Its 
appearance is familiar enough ; for it is the very stuff and 
foi m of oui everyday life. Its ideals are first the physical 
good and \italistic well-being of the individual, satisfac- 
tion of his desire for bodily health, long life, comfort, 
luxury, wealth, amusement, recreation, the expenditure 
of his dynamic force in remunerative work and produc- 
tion and, as the higher flame-spires of this energy, crea- 
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tions and conquests of various kinds, war, travel, adven- 
ture, colonisation. Usually all this takes as. its cadre the 
family, the society, the nation ; hut still in its primary 
impulse it is individualistic and makes family, social and 
national life a means for the greater satisfaction of the 
individual. 

In the family he seeks for the satisfaction of his vital 
instinct of possession, as well as for the joy of compani- 
onship, and his other vital instinct of self-reproduction ; 
possession of wife, servants, house, wealth, estates ; the 
reproduction of himself and the prolongation of his acti- 
vities, gains and possessions in his children ; incidentally 
the vital pleasures and the pleasures of emotion and affec- 
tion to which the domestic life gives scope. In society he 
looks about for a larger expansion of himself and his 
instincts ; a wider field of companionship, associated 
effort and production, errant or .gregarious pleasure, satis- 
fied emotion, stirred sensation and regular amusement 
are the advantages which attach h'im to social existence. 
In the nation he finds a means for the play of a still larg- 
er sense of power and expansion ; where he can, fame, 
preeminence, leadership, the sense of an effective action 
on a small or a large scale, in a small or a large field of 
activity ; where he cannot have this, still a share of some 
kind in the pride, power and splendour of a great collect- 
ive activity and vital expansion. In all this there is pri- 
marily at work the individualist principle of the vital 
instinct in which the competitive side of the instinct asso- 
ciates with the cooperative hut predominates over it. 
Carried to an excess it becomes the ideal of the arrivist, 
to whom familv, society and nation are not so much a 
sympathetic field as a ladder to be climbed, a prey to be 
devoured, a thing to be conquered and dominated. In ex- 
treme cases it reverts to a primitive anti-social feeling and 
creates the nomad, the adventurer, the ranger of wilds, or 
the pure solitary, — solitary not from any intellectual or spi- 
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ritual impulse, but because society, once an instrument, has 
become a prison and a burden, an oppressive cramping of 
his expansion, a denial of breathing-space and elbow- 
room. But these cases grow rarer, now that the ubiqui- 
tious tentacles of modern society take hold everywhere ; 
soon there will be no place of refuge left for either the 
nomad or the solitary, not even perhaps the Sahara de- 
sert or the Himalayas. Even perhaps the refuge of seclu- 
sion may be taken from us by a collectivist society bent 
upon making its pragmatic, economic, dynamic most of 
every individual “cell ” of its organisation. 

For this growing collectivist or cooperative tendency 
is the second instinct of the vital or practical being in 
man. It shows itself first in the familv ideal by which the 
individual first subordinates himself and finds his vital 
satisfaction and practical account, not in his own predo- 
minant individuality, but in the life of a larger vital ego. 
This ideal played a large part in the old aristocratic views 
of life, especially in the ancient Indian idea of the kula 
and the kitUnlharuia, and in later India it was at the root 
of the joint-family svstem, which was the economic base 
of mediaeval Hinduism. Its grossest Vaishva form has 
been the ideal of the British domestic Philistine, the idea of 
man born here to follow a trade or profession, marry, pro- 
create a family, earn his living, succeed reasonably or 
else make as much wealth as possible, enjoy for a space 
and then die, having done his whole business and essen- 
tial duty in life, — this apparently being the end for which 
man with all his divine possibilities was born ! But in 
whatever form, however this grossness may be refined or 
toned down, whatever ethical or religious conceptions 
may be superadded, always the familv is essentially prac- 
tical, vitalistic and economic in its whole being. In its 
natural form it is simply the larger vital ego and vital or- 
ganism which takes up the individual and assumes his 
place as the competitive unit, while it accepts and uses 
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societv for its field and means of continuance, vital satis- 
faction, well-being, aggrandisement and enjoyment. But 
this unit also can be induced by the cooperative instinct 
in life to subordinate itself to the society, which is again 
a still larger vital ego taking up both the individual and 
the family and using them for the collective satisfaction of 
its vital needs, claims, interests, aggrandisement, well- 
being, enjoyment. The individual and family consent for 
the same reason that induced the individual to take on 
himself the voke of the family, because they find their ac- 
count in this larger vital life and have the instinct in it of 
their own larger growth and satisfaction. The society is, 
still more than the family, essentially economic in its 
aims, and this is evident in the predominantly economic 
character of modern ideas of Socialism which are the 
full flowering of this instinct of collective life. But since 
it also is one competitive unit among many of its kind, and 
since its relations with them are mainly hostile, competitive 
and not cooperative, the political character is necessarily 
added and we have the nation or State. It is perfectly 
natural therefore that the development of the collective 
and cooperative idea of society should culminate at first 
in a huge, often a monstrous overgrowth of the vitalistic, 
economical and political ideal of life, society and civili- 
sation. 

What account are the higher parts of man’s being 
which more openly tend to the growth of his divine 
nature, to make with this vital instinct or with its gigantic 
modern developments ? Obviously, their first impulse 
must be to take hold of and dominate them ; but when 
they find that here is a power apart, as persistent as them- 
selves, seeking a satisfaction per sc, accepting their im- 
press to a certain extent, but not altogether and, as it 
were, unwillingly, partially, unsatisfactorily, — what then ? 
We often find that ethics and religion especially, when 
they find themselves in a constant conflict with the vital 
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instincts, the dynamic life-power in man, proceed to an 
attitude of almost complete hostility and seek to damn 
them in idea and repress them in fact. To the vital in- 
stinct for wealth and well-being they oppose the ideal of 
a chill and austere poverty ; to the vital instinct for plea- 
sure the ideal not only of self-denial, but of absolute 
mortification ; to the vital instinct for health and ease the 
contempt, disgust and neglect of the body ; to the vital 
instinct for incessant action and creation the ideal of 
calm and inaction, passivity, contemplation ; to the vital 
instinct for power, expansion and conquest the ideal of 
humility, self-abasement, submission, meek harmlessness, 
docility in suffering ; to the vital instinct of sex on which 
depends the continuance of the species, the ideal of an 
unreproductive chastity and celibacy ; to the social and 
family instinct the anti-social ideal of the ascetic, the 
monk, the solitary, the world-shunning saint. From dis- 
cipline and subordination they proceed to mortification, 
which means when translated the putting to death of the 
vital instincts, and declare that life itself is an illusion to 
be escaped from or a kingdom of the flesh, the world 
and the devil, — accepting thus the claim of the unen- 
lightened and undisciplined life itself that it is not and is 
never meant to be the kingdom of God. 

Up to a certain point this recoil has its uses- and 
may easily’, by tapasya, by the law of energy increasing 
through compression, develop for a time a new vigour 
in the life of the society'. But bey'ond a certain point it 
tends, not to kill, for that is impossible, but to discourage 
and render inert, feeble, narrow along with the vital in- 
stincts the indispensable life-energy of which thev are the 
play. No society wholly dominated by this denial of the 
life dynamism can flourish and put forth its possibilities 
of growth and perfection. From dynamic it becomes 
static and from the static position it proceeds to stagnation 
and degeneration. Kven the higher being of man, which 
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finds its account in a vigorous life dynamism, both as a 
fund of force to be transmuted into its own higher ener- 
gies and as a connection with the outer life, suffers in 
the end by this failure and contraction. The ancient 
Indian ideal recognised this truth and divided life into 
four essential and indispensable divisions, artha, kama , 
dhaniui, uwkslui, vital interests, satisfaction of desires of 
all kinds, ethics and religion, and liberation or spirituality, 
and it insisted on the practice and development of all. 
Still it tended not only to put the last forward as the 
goal of all the rest, which it is, but to put it at the end of 
life and its habitat in another world of‘our being, rather 
than here in life itself. But this rules out the idea of the 
kingdom of God on earth and the perfectibility of society 
and of man in society, without which no universal ideal 
can be complete. It provides a temporary and occasional, 
but not an inherent justification for human life and the 
collective being of the race. 

Let us then look at this vital instinct and life dyna- 
mism in its own being and not merely as an occasion for 
ethical or religious development and see whether it is 
really rebellious in its very nature to the Divine. We can 
see at once that what we have described is the first stage 
of the vital being, the infra-rational, the instinctive, when 
it is developing itself and being trained by the growing 
application to it of the enlightening reason. It is full of 
often hideous uglinesses and brute blunders and jarring 
discords, but so also is the infra-rational stage in ethics, 
in aesthetics, in religion even. It is true too that it pre- 
sents a much more, enormous difficulty than these others, 
more resists elevation, because it is almost the very pro- 
vince of the infra-rational, nearest to it at any rate in the 
scale of being. But still it has too, properly looked at, its 
rich elements of power, beauty, nobility, good, sacrifice, 
worship, divinity ; here too are high-reaching gods, masked 
byt still resplendent. Until recently, and even now, rea* 
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son, in the garb no longer of philosophy, but of science, 
has increasingly proposed to take up all this physical and 
vital life and perfect it by the sole power of rationalism, 
by a knowledge of the laws of Nature, of sociology and 
phvsiology and biology and health, by collectivism, by 
State education,. by a new psychological education and a 
number of other kindred means. All this is well, but it is 
not enough, if our theory of life is right and if this great 
mass of vital energism contains in itself the imprisoned 
supra-rational, if it has, as it then must have, the instinc- 
tive reaching out for something divine, absolute and in- 
finite which is concealed in its blind strivings. Here too 
reason must be over-passed or surpass itself and become 
a passage to the Divine. 

The first mark of the supra-rational, when it inter- 
venes to take up any portion of our being, is the growth 
of absolute ideals ; and since life is Being and Force and 
the divine state of being is unity and the Divine in force 
is God as Power taking possession, the absolute vital 
ideals must be of that nature. Nowhere are they wanting. 
If we take the domestic and social life of man, we find 
them there in several forms ; but we need only note that 
of love, the absolute conjugal, maternal and paternal, 
filial and fraternal love, love of friends, love of com- 
rades ; these things of which the poets have sung so 
persistently, are no mere glamour and illusion, how- 
ever the egoisms and discords of our instinctive, infra- 
rational way of living may seem to contradict them, but 
divine possibilities and the means of our growth into 
unity of being. Certain religious disciplines have under- 
stood this and, taking them up boldly, applied them to our 
relations with God ; and by a converse process they can 
become for us beautiful and wonderful relations of God 
in man fulfilling himself in human life. And all the eco- 
nomic development of life itself, what is it but an attempt 
to get rid of the animal squalor and bareness which is 
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what obligatory poverty really means, and to give to man 
the divine ease and leisure of the gods ? It is pursued in a 
wrong way, no doubt, and with many ugly circumstances, 
but still the ideal is there. Politics itself, that apparent 
game of strife and deceit aird charlatanism, is a large field 
of absolute idealisms. What of- patriotism, — never mind 
the often ugly instincts from which it starts and which it 
still obstinately preserves, — but in its aspects of worship, 
self-giving, discipline, self-sacrifice ? The great political 
ideals of man, monarchy, aristocracy, democracy, apart 
from the selfishnesses they serve and the rational and 
practical justifications with which thev arm themselves, 
have had for their soul an ideal, some half-seen truth of 
the absolute, and have carried with them a worship, a 
loyalty, a loss of self in the idea which have made men 
ready to suffer and die for them. War and strife them- 
selves have been schools of heroism ; they have created 
the kshatriyds iynkiajh'Hah of the Sanscrit epic phrase, 
the men of power who have abandoned their bodily life 
for a cause ; and without heroism man cannot grow into 
the Godhead. Courage, energy and strength are among 
the very first principles of the divine nature in action. 
And all this great vital, political, economical life of man 
with its two powers of competition and cooperation is 
sweeping forward towards the realisation of power and 
unity, — in two divine directions, therefore. For God in 
life is Power possessed of self-mastery, blit also of mas- 
tery of His world, and man moves towards conquest of 
his world, his environment ; and in his fulfilment He is 
oneness, and the ideal of human unity is coming slowly 
into sight. The competitive nation-units are feeling, how- 
ever feebly as yet, the call to cast themselves into a 
great unified cooperative life of humanity. 

No doubt all is being worked out still very crudely 
by the confused clash of life-forces and ideas and the 
means proposed are too mechanical, they miss the truth 
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that the outer unitv can only endure if it is founded on 
the inner oneness. But so life has moved always and 
must at first move. The instinct of ego-expansion is the 
means hv which men have come into contact with each 
other and the struggle for possession is the first crude 
means towards union ; the aggressive assertion of the 
smaller self is the first step towards the growth into the 
larger self. Into that the struggle of nations, ideas, civi- 
lisations, cultures, ideals, religions must eventually as- 
cend. And when the suprarational ideal makes itself 
clear, the inner oneness will grow more swiftly and surely. 
Men will see more clearlv that the growth of the ethical, 
the aesthetic, the ideative being of individuals and human 
groups towards unitv — not meaning by that uniformity — 
can alone bring about the entire union of their life, and 
that this can only be done really and surely by the growth 
of a united spiritual life. Already some- of the advocates of 
a mechanical social unity and perfection are awaking to the 
fact that in the God in man is the only clue to real union 
and the only power that can bring it about. And the God 
in man is not his reason, but the Divine in him of which 
reason and the rest, . the vital being not excluded, are 
powers, means of growth and instruments of self-fulfil- 
ment. The Highest being seen, the Self on each grade of 
its being has the right to say “ I am He." 



Hymns of the Atris 


THE SECOND HYMN. TO THE DAWN 

[ The Rishi hymns the divine Dawn, daughter of 
Heaven, as the bringer of the Truth, the bliss, the heav- 
ens of light, creator of the Light, giver of vision, maker, 
follower, leader of the paths of Truth, remover of the 
darkness, the eternal and ever youthful goddess of our 
godward journeying. ] 

1 Dawn of the luminous journey, Dawn queen 
of truth, large with the Truth, how wide is the 
gleam fr6m her rosy limbs, — Dawn divine who brings 
with her the heaven of light! Her the seers adore 
with their thoughts. 

2 This is she who has the vision and she 
awakens man and makes his paths easy tp travel and 
walks in his front. How large is her chariot, how 
vast and all-pervading the goddess, how she brings 
Light in the front of the days! 

8 This is she who yokes her cows of rosy light ; 
her journey does not fail and such is the treasure 
she makes that it passes not away. She hews out our 
paths to happiness; divine is she, far shining her 
glory, many the hymns that rise to her, she brings 
with her every boon. 


9 
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4 Behold her in her biune energy of earth and 
heaven, how she comes into being in her whiteness 
and discloses her body in our front. She follows 
perfectly the paths of Truth, as one who is wise and 
knows, and she hedges not in our regions 

5 Lo, how brilliant is her body when she is 
found and known ! how she stands on high as if 
bathing in light that we may have vision! Driving 
away all enemies and all darknesses Dawn, the 
daughter of Heaven, has come with the Light. 

6 Lo, the daughter of Heaven like a woman 
full of happiness moves to meet the gods and her 
form travels ever nearer to them. Unveiling all 
blessings for the giver of sacrifice the goddess young 
for ever has created the Light once more even as in 
the beginning. 



The Ideal of human Unity 


CHAPTER XXVil 

Such then is the extreme possible form of a world- 
State, the form dreamed of by the socialistic, scientific, 
humanitarian thinkers who represent the modern mind at 
its highest point of self-consciousness and are therefore 
able to detect the trend of its tendencies, though to' the 
half-rationalised mind of the ordinary man whose view 
does not go beyond the day and its immediate morrow’, 
their speculations seem to be chimerical and utopian. In 
reality, they are nothing of the kind ; in their essence, 
not necessarily in their form, they are, as we have seen, 
not only the logical outcome, but the inevitable practical 
upshot of the incipient urge towards human unity, if it is 
pursued by a principle of mechanical unification, — that is 
to say, by the principle of the State. It is for this reason 
that we have found it necessary to show the practical 
principles and necessities which have underlain the growth 
of the unified and finally socialistic nation-State, in order 
to see how the same movement in international unifica- 
tion must lead to the same results by an analogous neces- 
sity of development. The State principle leads necessarily 
to uniformity, regulation, mechanisation ; its inevitable 
end is socialism. There is nothing fortuitous, no room 
for chance in political and social development, and the 
emergence of socialism was no accident or thing that 
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might not have been, but the inevitable result contained 
in the very seed of the State idea, inevitable from the 
moment it began to be hammered out. The work of the 
Alfreds and Chariemagnes contained this as their sure 
result, — men working almost always without knowing for 
what they have worked. Hut in modern times the signs 
are so clear that we need not be deceived or imagine, 
when we begin to lay a mechanical base for world-unifi- 
cation, that the result contained in the very effort will not 
insist on developing itself, however far-off it may seem 
from immediate possibilities. A strict unification, a vast 
uniformity, a regulated socialisation of united mankind 
will be the predestined fruit of our labour. 

The result can only be avoided if an opposite force 
interposes and puts in its veto, as happened in Asia where 
the State idea could never go beyond a certain point be- 
cause the fundamental principle of the national life was 
opposed to its full development. The races of Asia, even 
the most organised, have always been peoples rather than 
nations in the modern sense, or nations only in the sense 
of having a common soul-life, a common culture, a com- 
mon social organisation, a common political head, but 
not nation-States. The State machine existed only for a 
restricted and superficial action ; the real life of the peo- 
ple was determined by other powers with which it could 
not meddle ; indeed its principal function was to main- 
tain sufficient political and administrative order — as far 
as possible an immutable order — for the real life of the 
people to function undisturbed in its own way, according 
to its own innate tendencies. Some such unity for the 
human race is possible in the place of an organised World- 
State, if the nations of mankind succeed in preserving 
their developed instinct of democratic nationalism intact 
and strong enough to resist the domination of the State 
idea -; the result would then be not a single nation of 
mankind and a world-State, but a single human people 
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with a free association of its nation-units or, it may he, 
some other new kind of group-units, assured hv some 
sufficient machinery of international order in the peaceful 
and natural functioning of their social, economical and 
cultural relations. 

Which then would he preferable ? and to answer 
that question we have to ask ourselves, what would be 
the account of gain and loss for the life of the human 
race resulting from the creation of a unified world-State. 
In all probability the results would be, with all allowance 
for the great difference between then and now, very much 
the same in essence as those which we observe in the 
ancient Roman Empire. On the credit side we should 
have first one enormous gain, the assured peace of the 
world. It might not be absolutely assured against internal 
shocks aud disturbances but, supposing certain outstand- 
ing questions to be settled with some approach to perma- 
nence, it could eliminate even such occasional violences 
of civil strife as disturbed the old Roman imperial eco- 
nomy and whatever perturbations there might be, need 
not disturb the settled fabric of civilisation so as to cast 
all again into the throes of a great radical and violent 
change. Peace assured, there would be an unparallelled 
development of ease and well-being ; a great number of 
outstanding problems would be solved by the united in- 
telligence of mankind working no longer in fragments, 
but as one ; the vital life of the race would settle down 
into an assured rational order comfortable, well-regulated, 
well-informed, with a satisfactory machinery for meeting 
all difficulties, exigencies and problems with the least 
possible friction, disturbance, mere uncertainty of adven- 
ture and peril. At first there would be a great cultural 
and intellectual efflorescence ; Science would organise it- 
self for the betterment of human life and the increase of 
knowledge and mechanical efficiency ; the various cul- 
tures of the world, — those that still exist as separate rea- 
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lities, — would not onlv exchange ideas more intimately, 
but throw their gains into the common fund ; new mot- 
ives and forms would arise for a time in art and poe- 
try ; men would meet each other much more closely and 
completely than before, develop a greater mutual under- 
standing rid of many accidental motives of strife, hatred 
and repugnance which now exist, and arrive, if not at 
brotherhood, — which cannot come by mere political, 
social and cultural union, — yet at sftme imitation of it, a 
sufficiently kindly association and interchange. There 
would be an unprecedented splendour, ease and amenity 
in this development of human life, and no doubt some 
chief poet of the age, writing in the common or official 
tongue, — shall we say, Esperanto ? — would sing confident- 
ly of the approach of the golden age or even proclaim its 
actual arrival and eternal duration. But after a time there 
would be a dying down of force, a static condition of the 
human mind and human life, then stagnation, decay, dis- 
integration. The soul of man would begin to wither in 
the midst of his acquisitions. 

This would come about, principally, for the same 
reasons as in the Roman example, because the chief con- 
ditions of a vigorous life would be lost, liberty, free varia- 
tion and the shock upon each other of freely developing 
differentiated lives. It may be said that this will not hap- 
pen, because the world-State will.be a free democratic State, 
not a liberty-stifling empire or autocracy, and because 
liberty and progress are the very principle of modern life 
and no development would be tolerated which went con- 
trary to that principle. But in all this there is not really 
the security that seems to be offered ; what is now, need 
not endure under quite different circumstances and the 
idea that it wall is a mirage thrown from the actualities of 
the present on the possibly quite different actualities of 
the future. Democracy is by no means a sure preserva- 
tive of liberty ; on the contrary, we see to-day the demo- 



THE IDEAL OF HUMAN’ UNITY 


247 


cratic system of government march steadily towards such 
an organised annihilation of individual liberty as could 
not have been dreamed of in the old aristocratic and 
monarchical systems. From the more violent and brutal 
forms of despotic oppression which were associated with 
those systems, democracy has indeed delivered those 
nations which have been fortunate enough to achieve 
liberal. forms of government, and that is a great gain. It 
revives now only in periods of excitement, often in the form 
of mob tyrannv. But there is a deprivation of liberty which 
is more respectable in appearance, more subtle and syste- 
matised, more- mild in its method because it has a 
greater force at its back, but foi v that very reason capable 
of becoming more effective and pervading. The tyranny 
of the majority has become a familiar phrase and its dea- 
dening effects have heen depicted with a great force -of 
resentment by certain of the modern intellectuals, * but 
what the future promises us is something more formida- 
ble still, the tyranny of the whole, of the self-hypnotised 
mass over its constituent groups and units. 

This is a very remarkable development, the more so 
as originally individual freedom was the ideal with which 
democracy set out both in ancient and modern times. 
The Greeks associated democracy with two main ideas, 
first, an effective and personal share by each citizen in the 
actual government, legislation, administration of the com- 
munity, secondly, a great freedom of individual tempera- 
ment and aciion. But neither of these characteristics can 
flourish in the modern type of democracy, although the 
United States of America have tended to a certain extent 
in this direction. In large States the personal share of each 
citizen in the government cannot be realised ; he can 
only have an equal share in the periodical choice of his 
legislators and administrators. Even if these have not 
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practically to be chosen from a clas* which is not the 
whole or even the majority of the community, at present 
the middle class, still these legislators and administrators 
do not really represent their electors, — they represent 
another formless, bodiless entity which has taken the 
place of monarch and aristocracy, that impersonal group- 
being which -assumes some sort of outward form and body 
and conscious action in the huge mechanism of the mod- 
ern State. Against this power the individual is much more 
helpless than he was against old oppressions, and when he 
feels its pressure grinding him into its uniform moulds, he 
has no resource except either an impotent anarchism or 
else a retreat, still to some extent possible, into the freedom 
of his soul or the freedom of his intellectual being. 

For this is one gain of modern democracy, which 
ancient liberty did not realise to the same extent and 
which has not yet been renounced, a full freedom of speech 
and thought. So long as this lasts, the fear of a static 
condition of humanity and subsequent stagnation might 
seem to be groundless, especially when it is accompanied 
by universal education which provides the largest possi- 
ble human field for producing an effectuating fcrce. Free- 
dom of thought and speech — the two necessarily go to- 
gether, since there can be no real freedom of thought 
where a padlock is put upon freedom of speech, — is not 
indeed complete without freedom of association ; for free 
speech means free propagandism and propagandism only 
becomes effective by association for the realisation of its 
objects : but that liberty also exists with more or less of 
qualifications or safeguards in all democratic States. But 
it is a question whether this liberty has been won for the 
race with an entire security, — apart from its occasional sus- 
pensions in free and its restriction in subject countries, — 
and whether the future has not certain surprises in this 
direction. It will be the last freedom directlv attacked 
by the all-regulating State, which will first seek to regu- 
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late the whole life of the individual in the type approved 
by the community ; when it sees how all-important is the 
thought in shaping the life, it will be led to take hold of 
that too by forming the thought of the individual through 
a State education, by training him to the acceptance of 
the approved communal, ethical, social, cultural, religious 
ideas, as was done in many ancient forms of education ; 
only if it hnds this weapon ineffective, is it likely to limit 
freedom of thought directly on the plea of danger to the 
State and to civilisation. Already we see the right of the 
State to interfere with individual thought announced here 
and there in a most ominous manner. One would ha\e 
imagined religious liberty at least was assured to mankind ; 
yet recently we have seen an exponent of “ new thought” 
advancing positively the doctrine that the State is under 
no obligation to recognise the religious liberty of the in- 
dividual and that even if it grants freedom of religious 
thought, — as a matter of expediency, not of right, — it is 
not called upon to allow freedom of cult ! And indeed 
this seems logical ; for if the State has the right to regulate 
the whole life of the individual, it must surely have the 
right to regulate his religion, which is so important a part 
of his life, and his thought, which has so powerful an 
effect upon life. 

Supposing an all-regulating socialistic world-State to 
be established, freedom of thought under such a regime 
would necessarily mean a criticism not only of the details, 
but of the very principles of the existing state of things. 
This criticism could only take one direction, the direc- 
tion of anarchism, whether of the spiritual Tolstoian 
kind or else the intellectual anarchism which is now the 
creed of a small minority but still a growing force in many 
European countries. It would declare the free development 
of the individual as its gospel ; it would denounce govern- 
ment as an evil and no longer at all a necessary evil ; it 
would affirm the full and free religious, ethical, intellec- 
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tual, temperamental growth of the individual from within 
as the true ideal of human life and all else as things not 
worth having at the price of the renunciation of this 
ideal, a renunciation which it would describe as the loss 
of his soul. It would preach as the ideal of society a free 
association or brotherhood of individuals without govern- 
ment or compulsion. 

What would the world-State do with this kind of free 
thought ? It might tolerate it so long as it did not trans- 
late itself into individual and associated action, but the 
moment it spread or practically asserted itself, the whole 
principle of its own being would be attacked and its very 
base would be sapped and undermined. To stop the des- 
truction at its root or else consent to its own subversion 
would be the only alternatives before it. But even before 
any such necessity arises, it is not impossible that the 
principle of regulation of all things by the State would 
have extended itself to the regulation of the mental as 
well as the physical life of man by the communal mind 
which was the ideal of former civilisations. A static order 
of society would be the necessary consequence, since 
without the freedom of the individual a society cannot 
remain progressive ; it must settle into the rut or the 
groove of a regulated perfection — or of something to which 
it gives that name because of the rationality of system 
and symmetrical idea of order which it embodies. The 
communal mass is always conservative and static in its 
consciousness and only moves slovvlv in the tardy pro- 
cess of subconscient Nature, it is the free individual who 
is the conscious progressive : when he is able to impart 
that progressive consciousness to the mass, then only can 
we have a progressive society. 



About Astrology * 


The subject of this book is one which stands now- 
adays put away under a sort of intellectual ban placed on 
it some centuries ago by the scientific and rationalistic 
European mind and not yet lifted. Mr. N. P. Subramania 
Iyer has undertaken an astrological series which will deal 
with the various parts of astrology, and the present volume 
contains the text and translation of the Kalaprakatjika, a 
treatise on the selection of the right times by astrological rule 
for undertaking any and every action of human life. The 
book is well printed and got up, the translation admirably 
done in a style free enough to avoid all awkwardness, — 
the author has a thorough control of the English tongue 
and an excellent style of his own, — but perfectly faithful 
to the matter of the text. But the most interesting part of 
the work for the ordinary reader is the introduction, in 
which he gives amidst other matter the psychological 
explanation of the influence of the planets and states for 
what they stand in relation to the Indian Vedantic philo- 
sophy of existence. I have not seen elsewhere any expo- 
sition of the subject equally original and illuminative. 

Astrology is in the general mind associated with that 
class of subjects which goes under the name of the occult, 
and along with others of its class it has long been discre- 
dited by modern “ enlightenment ”, one does not quite 
know on what grounds or with what rational justification. 
It has its psychic and mystical side, but that is not its 
ordinary presentation ; there it claims to be a science like 
any other with fixed processes and an exact and definite 
system of rules which ought to be perfectly capable of 
verification or of disproof by experiment and induction 
like any other science. Its basis is astronomical and 
mathematical, its data perfectly open and positive and in 
no way hidden or occult, nor does it at all shrink back 
from the test or hide itself in secrecy and mystery. It does 
not indeed give ordinarily the why, but only the how of 
the causes, and effects it professes to establish, but so it 
is with all other sciences ; they do not give the reason of 
things, but only their processes. Yet astrology is supposed 
at some indefinite time in the march of human mind to 
have been exploded, — along with such things as witch- 


c KalaprakAcika ; the Standard Book on the Election System : 
by X. B. Subramania Iyer, Tanjore, 



252 


AKYA ” 


craft and demonology, not to speak of the existence of 
spirits and the immortality of the soul, — and there is a 
sort of idea that it has been disproved and therefore put 
aside as a superstition which no reasonable man can even 
look at except with a lofty disdain, much less stoop to 
investigate with an open mind its truth or falsity. Still 
the anathema of Science has not been able to destroy it ; 
in Europe it has revived, even though its practice as a 
profession is punishable by the law, and in India it has 
alwavs survived. It is not indeed the habit of educated 
Indians to profess explicitly their belief in it, they fight 
shy of that as a rule, but it is largely consulted by numbers 
of them, as also by many Europeans. This is an anomalous 
position which ought to be corrected. Either astrology is 
a true science and should be investigated, proved, im- 
proved where defective and generally rehabilitated in 
opinion, or else it is a pseudo-science and should be 
investigated and disproved so as to cut the ground away 
finally from all secret belief or open credulity. 

As a matter of fact astrology has never been scienti- 
fically disproved, nor has any rational ground ever been 
advanced for treating it as a pseudo-science. It simply 
came to be assumed at a certain period and under 
certain intellectual influences that it was a childish super- 
stition. Or if there were any grounds, then it was left aside 
because astrologers were charlatans, because many, per- 
haps most predictions went wrong, but most of all be- 
cause it was thought that in the nature of things, in 
any rational theory of the universe the planets simply 
could not have any influence on our characters, lives and 
actions. None of these grounds are sufficient. If many 
astrologers are charlatans, so also have there been many 
quacks in the Held of medicine ; at one time indeed not 
only did they pullulate, but the system of medecine itself 
seemed so defective that there were plenty of clear and 
enlightened minds who were inclined with Moliere to 
denounce the whole thing as a gross pseudo-science, an 
elaborate and solemn system of ignorance, humbug and 
quackery. Supposing that view had prevailed, — it could 
not, merely because men are too vitally interested in 
healing their ailments and preserving their bodies and 
know no other way of doing it, — that would not have 
done away with the truth underlying the science. 
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That many predictions go wrong, proves no more 
essentially against astrology than the constant failure of 
doctors to heal diseases proves against their science. The 
first reason of this failure may be that a great number of 
practising astrologers are either charlatans who seek to 
please their clients rather than predict by scientific rule, — 
of that kind there are perhaps many, — or else inefficient 
and ignorant men who practise only by rule of thumb, 
perfunctorily and with a main eye upon their fees. But if 
even capable astrologers fail, that also only proves that 
either the science or their w'ay of treating it is largely 
empirical or that some of its rules and theories may be 
errors. But every science has to pass through its empiri- 
cal stage and some — as, again, the science of medicine, — 
have hardly emerged from it, and every science too bur- 
dens itself in its progress with false generalisations, in- 
correct theories and imperfect rules which have after- 
wards to be discarded or amended. As the main point in 
medecine is whether herbs and metals have or have not 
certain effects on the body and whether their workings Can 
be substantiated by experience in a sufficient number of 
cases to establish a regular relation of cause and effect, 
so it is in astrology with the fundamental question of 
planetary influences upon earth and its creatures. 

The a priori argument from the rational theory of the 
universe cannot stand. There is nothing essentially irra- 
tional in the idea that in this solar system, so closely link- 
ed together, there may be mutual influences of all the 
planets upon each other or that the beings of a particular 
planet are powerfully influenced or even dominated by 
influences from the others. The question remains, the 
a priori rationality being admitted or at least not sum- 
marily dismissed, first, whether it is so in fact and, se- 
condly, how far those influences go and of w T hat nature 
they are. Astrology affirms that they not only affect our 
bodies, but also our psychical being. If matter and mind 
were entirely independent entities having no influence or 
determining effect upon each other, then such a result 
could not be ; but that is not the case. According to the 
materialistic view of the universe which claims to be the 
sole rationalistic view, mind is itself an effect of matter 
and all its states and movements are determined by mat- 
ter, There is nothing then impossible, planetary influence 




254 


ARYA ” 


being once admitted, in the action of material bodies 
producing psychical conditions on the earth and thereby 
determining our psychical states and movements. In a 
more truly rationalistic view mind and matter- are always 
influencing and determining each other ; here too, given a 
universal mind and matter so acting upon individual mat- 
ter and mind, the movements of the planetary system may 
be one or even the first nodus of their activities, and the 
assertions of astrology become at least primarily credible. 

Farther, astrology affirms that these influences deter- 
mine the whole course of our lives and that the all-im- 
portant element is time. That raises the whole question 
of the influence of Time upon human beings and events ; 
does Time determine the course of our lives and the 
states of our being and, if so, how far and in what way ? 
Or to put the question more precisely, as it is raised by 
astrology, do or can the conditions reigning at a given 
critical time, in this case the moment of birth, determine 
our physical and psychological conditions and the whole 
course of our future lives, or determine them to any consi- 
derable extent ? and are the relative movements and there- 
fore the mutual positions of the sun and planets with the 
earth and each other either the nodus or in some way the 
effective signs of these determinations ? And, secondly, do 
the developing time conditions which come afterwards, by 
themselves or viewed in reference to the original condi- 
tions, 'determine from moment to moment, from time to 
time the subsequent evolution of our primary physical and 
psychological conditions and the course of linked and suc- 
cessive circumstances which make up the history of our 
lives ? and if so, again, are the relative movements and 
mutual positions of the sun and planets at any given time 
the nodus or the effective signs of this later determination 
also ? can they therefore be taken for all practical purposes 
as determinants, or at any rate as sure signs by which the 
determinations of our life and being can be discovered ? 
That is the question w’hich astrology raises, and it is evident- 
ly a perfectly legitimate and rational question ; nor can we 
on a priori grounds condemn and put away an affirmative 
answer, which is based upon past experience systematised 
into rules and theories, as a superstition or a childish folly. 
Granted that all things here are a chain of cause and effect 
and that if and so far as we know that chain, scientific pre- 
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diction becomes in that proportion possible, — hvo proposi- 
tions which no one, surely, will have the temerity to dis- 
pute, — there is no inherent improbability in the clue to 
happenings human and other on the planets being found 
in the motions of those planets. Astronomy is in a sense 
the primary physical science, for the first facts which give 
all the others their field are astronomical facts ; it may well 
be that in the psycho-physical field the same rule holds 
and that there the first facts may be astrological. 

The a priori objections disappearing, the next step 
is to ask ourselves whether there is a sufficient prima 
facie empirical case for inquiring into the actual truth of 
astrology. This at present depends upon the experience 
of isolated individuals, a very unsatisfactory basis. But if 
this experience could be collected, sifted and published, I 
believe it would be found that a formidable prima facie 
case exists in favour of astrology, much stronger than that 
which encouraged the Society for psychical research to 
carry on its work in another psycho-physical field to such 
important conclusions. I may state my own experience in 
the matter in the belief, justified by many instances, that 
it is only typical of the experience of hundreds of others. 
My first accidental contact with an Indian astrologer was 
not encouraging. This gentleman was the most accom- 
plished thought-reader 1 have ever seen ; for he asked me 
to think my question without speaking it and not only 
successfully named the unspoken question I had fixed on, 
but three others which had crossed my mind, one of them 
only in the merest flash and without leaving any impres- 
sion behind : this he pretended to do by mathematical 
calculation, an operation which 1 took leave to regard as 
humbug. For when it came to his answers, 1 found that 
he was still doing thought-reading and not astrology ; he 
simply echoed the hopes or thoughts in my mind and 
his predictions did not' come within one hundred miles 
of the truth. Other practitioners 1 have found to belong, 
a few plainly to the class of mere flattering charlatans, 
but most to the inefficient who read by rule of thumb and 
have made no profound study of their science. On the 
other hand with capable astrologers the results have been 
often of such a remarkable accuracy as to put quite aside 
any possibility of chance hit, mere coincidence, intelligent 
prevision or any of the current explanations. 1 may ins- 
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tance the father of a friend of mine, a deep student of the 
science but not a professional, who predicted accurately 
the exact year, month, day, hour and even minute of his 
own death. In my own case accuracy was hampered by 
the inability to fix the precise moment of my birth ; still 
some of the results were extraordinary. Two may be 
mentioned, from one and the same astrologer, which relat- 
ed to my public career. One, given when I had not yet 
plunged into the political vortex and my then obscure 
personality was quite unknown to the astrologer, predicted 
as an inevitable certitude of my career a political struggle 
with powerful non-Indian adversaries during which for a 
time even my life would fall under the shadow of danger. 
The other, given at the time of my first prosecution in 
the Batule M a tar am case, predicted three successive cri- 
minal trials in each of which the prosecution would fail. 
And these are only two instances out of a number. Sup- 
posing all well-autheniicated evidence of the kind to be 
collected, I am convinced there would be an overwhelm- 
ingly strong prima facie case and even a body of suffi- 
ciently strong empirical proof to establish at least a nucleus 
of truth in astrology. 

That would be the first step. For if astrology is a 
science and is to take its proper place, the first necessity 
is to dissipate by an appeal to the empirical mind of the 
general public as well as of the sceptical thinker the great 
mass of unenquiring prejudice which now exists against 
it. To publish the text and translation of the best author- 
ities, as Mr. Iver is now doing, with illuminating intro- 
ductions is a preliminary need in this case so that we may 
know what we have to go upon. The second is to mass 
evidence of the empirical truth of the science, giving in 
each case the prediction in all its details, the more de- 
tailed the better, the astrological rules on which it was 
based and the event, each detail of the event being com- 
pared with the corresponding detail of the prediction. 
Only then would there be a clear field for the considera- 
tion of the scientific and philosophical doubts, questions 
and problems which would still arise ; but this, though 
the most important aspect of the matter, I must leave for 
future handling. 


k. G. 
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The Life Divine 


CHAPTER XXXIX 
THE ASCENT OUT OF THE IGNORANCE 

A heightening then of our force of consciousness, 
now only mental, until it not only admits a' new, a supra- 
mental or spiritual principle, but rises into that and lives 
in it, is the whole meaning of what we have called the 
divine life, or rather of the growth out of the ordinary, 
the half-animal humanity into the divine being and the 
divine life. This heightening of the force of consciousness 
in our whole manifest being so that we may raise it into 
the greater intensity of what is still unmanifest, from the 
mind into the spirit, is not only the whole aim and pro- 
cess of religion, of all higher askesis, of Yoga, but it is 
also the very aim of our life itself, the secret purpose 
found in the sum of its labour. The principle of life in 
us seeks to confirm and perfect itself on the planes of 
mind, vitality ahd body which it already possesses, but 
also to go bevond and transform these into means for the 
conscious spirit to unfold itself. Otherwise, if it were 
merely some part of ourselves — intellect, heart, will or 
another — which, dissatisfied with the present existence, 
were striving to get away from it to a greater height of 
living and leave the rest of the being to take care of itself 
or to perish, the philosophy of a world-fleeing asceticism 
would be entirely justified. But this is not the real trend 
of our existence, which is a labour of Nature in us to as- 
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cend with all itself into a higher principle of being than 
it has yet attained, not to destroy itself in order that that 
higher principle may be exclusively affirmed. To heighten 
the force of consciousness into the spiritual principle is 
the indispensable means, hut it is not the object and the 
sole thing to be done. 

The object is to live on that new height in all our 
being, and therefore the heightening must not be so done 
as to drop away our whole natural being into the indeter- 
minate stuff of Nature and attain to the inactive princi- 
ple of Spirit ; it must be so done that the whole of our 
being rises into the spiritual nature. An integral transfor- 
mation is the integral aim of the Spirit in its universal 
urge of self-transcendence. It is for this reason that the 
self-transcending process of Nature is not confined to a 
heightening of herself into a new principle ; as we have 
seen, it includes a widening so as to establish a larger 
field of life in which the greater power' of this new and 
higher principle mav have play. This action is not con- 
fined to an utmost possible wideness in the essential play 
of the new principle itself ; it consists also in the taking 
up of that which is lower into the higher values, so that 
the divine or spiritual life will not only take up the men- 
tal, vital, physical life into itself transformed and spiritua- 
lised, but give them a much wider play than was possible 
to them so long as they were living on their own level. 
The mental, physical, vital life will not be destroyed, 
lessened, impaired by being spiritualised, but will become 
much richer, greater, more powerful and more perfect 
than in their unspiritualised condition. 

But what we have now to note is that this process of 
growth, of heightening, widening and integralisation, is 
in its nature that growth out of a sevenfold ignorance into 
the sevenfold knowledge which at the start of this portion 
of our enquiry'we insisted upon as the real character of 
the spiritual evolution. The crux of that ignorance is the 
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constitutional, * the ignorance of the true character o'f 
our becoming. It consists in a limitation by the plane we 
inhabit and by the predominant principle of our nature. 
The plane we inhabit is the plane of matter, the predomi- 
nant principle in our nature is the intelligent mind with 
the sense-mind as its support and pedestal. Therefore the 
preoccupation of the intelligent mind with the material ex- 
istence as shown to it through the sense-mind is the 
stamp of the constitutional ignorance peculiar to the 
human being ; the attempt to grow out of it is the whole 
key to a real progress of our humanity. For our ignor- 
ance, as we have said, is not complete ; it is a limitation 
of consciousness, not the nescience which is the stamp 
of the same ignorance in purely material existences, those 
which have not only matter for their plane but matter for 
their dominant principle. It is a partial, a limiting, a di- 
viding and therefore a falsifying knowledge. Out of that 
falsifying limitation we have to grow. 

Certainly, the first step that man has to take is to 
know this physical existence as well as he can by applying 
the intelligent mind to such knowledge of it as his sense- 
mind can give to him ; but this is only a preliminary step 
and, if we stop there, we have made no real progress : we 
are where we were and have only gained more physical 
elbow-room to move about and mere power to our elbow 
to push things about and jostle and hustle around amid 
the throng of physical forces and existences. The utmost 
widening of a physical objective knowledge, even if it 
embrace the most distant solar systems and the deepest 
layers of earth and sea and the most subtle powers of 
material ether and electricity, is no essential gain. That is 
why the gospel of materialism in spite of its dazzling phy- 
sical triumphs proves itself always in the end a vain and 
helpless creed, and that too is why physical science with 
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all its achievements, though it may accomplish comfort, 
can never achieve happiness for the human race. Our 
true happiness lies in our true growth, in a complete vic- 
tory throughout the range of our being, in mastery of the 
inner as well as and more than the outer, the hidden as 
well as the overt nature ; and our true victory comes not 
by describing wider circles on the plane where we began, 
but by transcendence, by ascent. We have first to height- 
en our force of consciousness so as to get a fuller hold 
of the menfel existence which is much more than the 
physical our true home, precisely because we are domi- 
nantly mind and not matter, mental much rather than 
physical beings. 

But even this is not enough. We get indeed a much 
subtler higher and wider existence, consciousness, force, 
happiness in. proportion as we rise in the scale of mind ; 
not only so but we are able to embrace more of the vital 
and physical existence itself, to know it better, to use it 
better, to give it nobler values, a broader range, a more 
sublimated action : in other words, by thus heightening 
our mental consciousness we get also a great widening of 
our being and field and are able to take up powerfully the 
vital and physical life also on a much larger scale and to 
much higher issues. For, we must repeat, — it cannot be 
too often repeated, — we cannot really know entirely or 
use aright even the material existence bv physical science 
and knowledge alone, by the mastery of physical and me- 
chanical processes alone : to know it, to use rightly it we 
must go beyond it ; we must know what is within it and be- 
hind it. But still we are not merely embodied minds ; there 
is a spiritual being, a spiritual principle, a spiritual plane of 
nature. We have to heighten our force of consciousness 
into that, to widen by that still more largelv, universally, 
infinitely our range of being and our field, to take up by 
that aur lower life and use it for greater ends and in a 
laigei plan, spiritually : we have to integralise our being 
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in the being and consciousness, by the force and for the 
joy of the spirit. Then only we change the constitutional 
ignorance into the true and effective knowledge of our 
being and becoming. For really vve are spirit, at present 
using mind predominantly, life and body subordinately, 
with matter for our original field, but not our only field. 
This, however, is only at present ; for there are in us, 
dormant or imperfectly active, other principles beyond 
mind and proper to the spiritual nature which vve can use, 
and there are higher fields of action than the physical, vital 
and mental existence. Therefore we have not to be satisfied 
by a vague or an ecstatic ascent into spirit or by a formless 
exaltation through the touch of its infinities ; we have to 
possess its planes and its instruments, the supennind and 
those yet higher essential principles of pure bliss, pure 
force, pure consciousness, pure being, and raise by them 
our normal human nature into the divine. Then vve shall 
possess in effective knowledge the true constitution of 
our being and we shall have conquered the ignorance. 

The conquest of our constitutional ignorance cannot 
be complete, cannot be done at all to the extent or in the 
way vve have indicated, unless vve conquer at the same 
time our psychological ignorance ; for the two are bound 
up with each other. Our psychological ignorance consists 
in a limitation of our self-knowledge to that little wave 
or superficial stream of our being which is our conscient 
waking self carried on by active memory from moment 
to moment of time. Behind is that vast triple action of our 
secret being without which our superficial consciousness 
and activity could not exist or act. In material things only 
the activity is manifest, superficial ; the whole conscious- 
ness is secret, subliminal, unmanifest to themselves ; in 
us the consciousness is partly manifest, partly awake. But 
we can enlarge it far beyond its present capacities by 
bringing into play ranges of our being which are at pre- 
sent subconscient, circumconscient and superconscient 



and by entering into them through various means and 
bringing back with us to the surface their secrets. 

The subconscient contains that part of our consti- 
tution of being which is purely physical, purely vital and 
also the lowest ranges of the sense-mind which in our 
evolution we have overpassed. Of these we bring only so 
much to the surface as our waking sense-mind and intel- 
ligence need for their operations and in bringing them_up 
we do not do it in their own values, but by a translation 
into the \alues of our waking human sense and intel- 
ligence. It is only by an experience abnormal to us at 
present that we can become aware of our real bodily 
being and vitality, aware too of the mechanical, subhu- 
man physical and vital mind which informs it, a con- 
sciousness in the body and its cells which is not ours, but 
which is there all the same and is therefore a part of our 
being. But this we can do not by descending into the 
subconscient, which would only plunge us into a coma- 
tose stupor, but by ascending into the superconscient and 
from there looking down into, embracing and becoming 
aware of the secrets of our physical being. 

The circumconscient is that large action of the intel- 
ligence and sense-mind embracing our waking conscious- 
ness which is not brought to the front, which is subli- 
minal, in the modern phrase, and of which our waking 
sense and intelligence is only a selection for the utility of 
our present mental and physical life on earth. This too 
we can only become aware of by rising to a higher plane 
of mind than that which our waking consciousness in- 
habits. For in this superconscient are included both the 
higher planes of our mental being and also all the planes 
of our supramental and pure spiritual being. Into that we 
have to heighten our force of consciousness, so that we 
may dwell on the superior planes of mind into which the 
supermind and the spirit can throw themselves and .can 
make themselves initially manifest and govern from them 
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our lower being ; afterwards, when our humanity is ready 
for the yet sublimer ascent, we mav get beyond the mental 
into the supramental itself and the pure spiritual. It is quite 
possible ihdeed, without actually ascending into the su- 
perconscient mental planes or, at least, without actually 
living on them, to get rid to a certain extent of our consti- 
tutional ignorance, to become aware of ourselves as spiri- 
tual beings and to spiritualise, though very imperfectly, 
our normal human life. This is done by opening our- 
selves to these higher planes and receiving their enlighten- 
ing messages and transforming influence : that is always 
possible to any and every human being. But this is only 
a preliminary stage. To get to the unity with the divine 
being, consciousness, power, bliss we must ascend beyond 
the planes of mind which we now inhabit. Here too it is 
not only a heightening that is needed : that might lead 
to possession of the higher levels only in the state of 
ecstatic trance. We have to bring this possesion into our 
waking life, and this implies a widening into immense 
ranges of being and new activities which are impossible to 
our present narrow and limited consciousness. It implies 
also the taking up of our present conscious being and 
activities and the giving them a new, an infinite, a divine 
value which transfigures our whole human existence. The 
complete method of Nature in self-transcendence implies 
always this triple movement. 

With this movement must necessarily be associated 
a rejection of our present narrowing temporal ignorance. 
Not only do we live from moment to moment of time, 
but our whole view is limited to our life in the present 
body between this birth and death. As it does not go 
farther back in the past, so it does not extend farther out 
into the future ; we are limited by the physical memory 
of the present life. This limitation of our temporal cons- 
ciousness is intimately dependent upon the preoccupation 
of our mentality with the material plane and life in which 
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it is at present acting, and so long as the material pre- 
occupation persists, the growth into the divine life is 
impossible. We have to realise our persistent existence in 
time as well as our eternal existence beyond it ; until we 
do this, we cannot get our self-knowledge into the right 
focus and our whole consciousness and action will he 
vitiated by a great practical error which prevents us from 
seeing the true nature, purpose and conditions of our 
being. This is why the belief in immortality is made so 
vital a point in most religions. But a belief is not sufficient; 
in order that we may possess the true self-knowledge of 
our being in time, we must live in the consciousness of 
our immortality, that is to sav, both of our perpetual and 
of our timeless being. 

For immortality does not mean merely some kind 
of personal survival of the bodily death, but the eternal 
being of our self-existence without beginning or end, 
beyond the whole succession of physical births and 
deaths through which we pass and beyond also the alter- 
nations of our existence in this and other worlds,' and 
secondly, the perpetual continuity of our temporal ex- 
istence and experience from life to life, from world to 
world. The first is the knowledge of self in the Non- 
birth, to use the language of the Upanishad ; the second 
is the knowledge of self in- the birth ; and it is the simul- 
taneous possession of both in their right relation to each 
other that gives us the integral enjoyment of our divine 
and immortal being. By the first we become free from 
the chain of birth and death, that great object of so many 
IndiafTdlsciplines ; by the second we are able to possess 
freely, with right knowledge, without ignorance, without 
bondage by the chain of our actions the experience of the 
spirit in its successions of- time. To exist consciously in 
eternitv and not in the bondage to the hour and the suc- 
cession of the moments is the first condition of the divine 
consciousness and the divine life ; to possess and govern 
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from that eternal being the course and process of the be- 
coming is the practical outcome of a spiritual self- pos- 
session and self-mastery. This is brought about naturally 
by a transcendence of our material preoccupation and a 
constant living on the higher planes of the mind and the 
spirit. The heightening of our consciousness into its spiri- 
tual principle is attended by its heightening out of the tran- 
sient life from moment to moment into the eternal life 
of our immortal consciousness, and with it comes a 
widening of our range and field in time and a taking up 
and higher use of our present existence. Knowing our- 
selves as eternal spirit which uses all the worlds and all 
lives for various self-experience, possesses an eternal life 
which perpetually develops its activities through succes- 
sive physical existences, and figures itself in a soul and 
mental being which determine their own perpetual life- 
development, we are able to live not as slaves' of a blind 
karmic impulsion, but as masters of our being and be- 
coming. 

Equally, we get rid of the egoistic ignorance ;for so 
long as„we are at all bound by that, the divine life must 
either be unattainable or imperfect. The ego is; we have 
seen, a falsification of our true individuality, a limiting 
self-identification of it with this body, this life, this mind ; 
it is a separation ffom other souls by which we are shut 
up in our own individual experience and cannot live in 
our universal being ; and it is a separation from God, 
our highest self and our one self in all. The heightening 
of our consciousness into the spirit is also a heightening 
by which, we arise out of the bodily, vital, mental ego in- 
to the highest self and therefore into the being of God. 
It must be attended by. a widening through which we 
break out of the imprisonment in our separate individual 
being and, becoming universal, identify ourselves in 
consciousness with the spiritual hemg, life, mind, physi- 
cal existence of all. At the same time it is not a destroy- 
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mg of our individual existence, hut a taking up and trans- 
forming of it into a conscious tei m of the universal being 
and a figure of the transcendent Divine. 

In the same movement by ascending into the spirit we 
have got rid of the cosmic ignorance, for we know our- 
selves in our timeless immutable self at the same time 
that we possess widelv the basis of its play in time, the 
one and the many, the Brahman s eternal unity and eter- 
nal multiplicity. Through it we get back to the conscious- 
ness of the Absolute as the source of all these circumstances 
and relations, possess them all with the utmost wideness in 
their dependence on and their going back to their source 
and are therefore able to take them up and raise them to 
their absolute values. The original ignorance disappears. 
Our self-knowledge will then be complete in all its essentials 
and h\ that self-knowledge our practical ignorance which 
figures itself in sin, sorrow, error and all the contusions 
and discords of life, will automatically be removed. For 
of right action and right being, not in the imperfect hu- 
man sense of our petty moralities, but in the large and 
luminous movement of a divine living, the conditions are 
union with God, unity with all beings and a life from 
within outwards in which the source of all thought, will 
and action shall be the Spirit working through the truth 
and the divine law spontaneous in the* siipermind. 

Thus we see that the growth into the divine life is a 
growth out of the sevenfold ignorance into the sevenfold 
knowledge, and the growth is a completion of the upward 
process of Nature by which it heightens the forces of con- 
sciousness from principle to higher principle of being. 
1 his ascent is complete when it reaches the spiritual 
principle and plane and from that widens to take up all 
cosmic and individual existence on the lower planes into 
its view, so that the true individual man, conscious and 
free, lives out of the trancendent Divine in the univer- 
sal consciousness of Sachchidananda. 
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CHAPTER XXXVII 

THK HKiHElt AM) TI1K LOWER KNOWLEDGE 

We have now completed our view of the path of 
Knowledge and seen to what it leads. First, the end of 
Yoga Knowledge is God-possession, it is to possess God 
and be possessed by him through consciousness, through 
identification, through reflection of the divine Realitv. 
Hut not merely in some abstraction away from our pre- 
sent existence, but here also ; therefore to possess the 
Divine in himself, the Divine in the world, the Divine 
within, the Divine in all things and all beings. It is to 
possess oneness with God and through that to possess 
also oneness with the universal, w ith the cosmos and all 
existences ; therefore to possess the infinite diversity also 
in the oneness, but on the basis of oneness and not on 
the basis of division. It is to possess God in his persona- 
lity and his impersonality ; in his purity free from quali- 
ties and in his infinite qualities ; in time and beyond 
time ; in his action and in his silence ; in the finite and 
in the infinite. It is to possess him not only in pure self, 
but in all self ; not only in self, but in Nature ; not onlv 
in spirit, but in siipermind, mind, life and body ; to poss- 
ess him with the spirit, with the mind, with the vital and 
the phvsical consciousness ; and it is again for all these 
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to be possessed by him, so that our whole being is one 
with him, full of him, governed and driven by him. It is, 
since God is oneness, for our physical consciousness to 
be one with the soul and the nature of the material uni- 
verse ; for our life, to be one with all life; for our mind, 
to be one with the universal mind ; for our spirit, to be 
identified with the universal spirit. It is to merge in him 
in the absolute and find him in all relations. 

Secondly, it is to put on the divine being and the 
divine nature. And since God is Sachchidananda, it is to 
raise our being into the divine being, our consciousness 
into the divine consciousness, our energy into the divine 
energy, our delight of existence into the divine delight of 
being. And it is not' only to lift ourselves into this higher 
consciousness, but to widen into it in all our being, be- 
cause it is to be found on all the planes of our existence 
and in all our members, so that our mental, vital, physic- 
al existence shall become full of the divine nature. Otir 
intelligent mentality is to -become a play of the divine 
knowledge-will, our mental soul-life a play of the divine 
love and delight, our vitality a play of the divine life, our 
physical being a mould of the divine substance. This 
God-action in us is to be realised by an opening of our- 
selves to the divine gnosis and divine Ananda and, in its 
ftillness, by an ascent into and a permanent dwelling in 
the gnosis and the Ananda. For though we live phy- 
sically on the material plane and in normal outward-going 
life the mind and soul are preoccupied with material ex- 
istence, this externality of our being is not a binding limi- 
tation. We can raise our internal consciousness from 
plane to plane of the relations of Purusha with Prakriti, 
and even become, instead of the mental being dominated 
bv the physical soul and nature, the gnostic being or the 
bliss-self and assume the gnostic or the bliss natpre. And 
by this raising of the inner life we can transform our 
whole outward-going existence ; instead of a life domi- 
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nated by matter we shall then have a life dominated by 
spirit with all its circumstances moulded and determined 
by the purity of being, the consciousness infinite even in 
the finite, the divine energy, the divine joy and bliss of 
the spirit. 

This is the goal ; we have seen also what are the 
essentials of the method. But here we have first to consi- 
der briefly one side of the question of method which we 
have hitherto left untouched. In the system of an integral 
Yoga the principle must be that all life is a part of the 
Yoga ; but the knowledge which we have been describing 
seems to be not the knowledge of what is ordinarily un- 
derstood as life, but of something behind life. There are 
two kinds of knowledge, that which seeks to understand the 
apparent phenomenon of existence externally, by an ap- 
proach from outside, through the intellect, — this is the 
lower knowledge, the knowledge of the apparent world ; 
secondly, the knowledge which seeks to know the truth 
of existence from within, in its source and reality, by spi- 
ritual realisation. Ordinarily, a sharp distinction is drawn 
between the two, and it is supposed that when we get 
to the higher knowledge, the God-knowledge, then the 
rest, the world-knowledge, becomes of no concern to us : 
but in reality they are two sides of one seeking. All know- 
ledge is ultimately the knowledge of God, through him- 
self, through Nature, through her works. Mankind has 
first to seek this knowledge through the external life ; for 
until its mentality is sufficiently developed, spiritual know- 
ledge is not really possible, and in proportion as it is 
developed, the possibilities of spiritual knowledge become 
richer and fuller. 

Science, art, philosophy, ethics, psychology, the know- 
ledge of man and his past, action itself are means by 
which we arrive at the knowledge of the workings of God 
through Nature and through life. At first it is the work- 
ings of life and forms of Nature which occupy us, but as 



we go deeper and deeper and get a completer view and 
experience, each of these lines brings us face to face with 
God. Science at its limits, even physical Science, is com- 
pelled to perceive in the end the infinite, the universal, 
the spirit, the divine intelligence and will in the material 
universe. Still more easily must this he the end with the 
psvchic sciences which deal with the operations of higher 
and subtler planes and powers of our being and come 
into contact with the beings and the phenomena of the 
worlds behind which are unseen, not sensible by our 
physical organs, but ascertainable by the subtle mind and 
senses. Art leads to the same end ; the aesthetic human 
being intensely preoccupied with Nature through aesthetic 
emotion must in the end arrive at spiritual emotion 
and perceive not only the infinite life, but the infinite pre- 
sence within her ; preoccupied with beauty in the life of 
man he must in the end come to see the divine, the uni- 
versal, the spiritual in humanity. Philosophy dealing with 
the principles of things must come to perceive the Prin- 
ciple of all these principles and investigate its nature, at- 
tributes and essential workings. So ethics must eventually 
perceive that the law of good which it seeks is the law of 
God and depends on the bting and nature of the Master 
of the law. Psychology leads from the study of mind and 
the soul in living beings to the perception of the one soul 
and one mind in all things and beings. The history and 
study of man like the history and study of Nature lead to- 
wards the perception of the eternal and universal Power 
and Being whose thought and will work out through the 
cosmic and human evolution. Action itself forces us into 
contact with the divine Power which works through, uses, 
overrules our actions. The intellect begins to perceive and 
understand, the emotions to feel and desire and revere, the 
will to turn itself to the service of the Divine without 
whom Nature and man cannot exist or move and by 
conscious knowledge of whom alone we can arrive at our 
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highest possibilities. 

It is here that Yoga steps in. It begins by using 
knowledge, emotion and action for the possession of the 
Divine. For Yoga is the conscious and perfect seeking 
of union with the Divine towards which all the rest was 
an ignorant and imperfect moving and seeking. At first, 
then, Yoga separates itself from the action and method of 
the lower knowledge. For while this lower knowledge 
approaches God indirectly from outside and never enters 
his secret dwelling-place, Yoga calls us within and ap- 
proaches him directly ; while that seeks him through the 
intellect and becomes conscious of him from behind a 
veil, Yoga seeks him through realisation, lifts the veil 
and get the full vision ; where that only feels the pre- 
sence and the influence, Yoga enters into the presence and 
fills itself with the influence ; where that is only aware of 
the workings and through them gets some glimpse of the 
Reality, Yoga identifies our inner be.ng with the Realitv 
and sees from that the workings. Therefore the methods 
of Yoga are different from the methods of the lower 
knowledge. 

The method of Yoga in knowledge must always be 
a turning of the eye inward and, so far as it looks upon 
outer things, a penetrating of the surface appearances to 
get at the one eternal reality within them. The lower 
knowledge is preoccupied with the appearances and work- 
ings ; it is the first necessity of the higher to get away 
from them to the Reality of which they are the appear- 
ances and the Being and Power of conscious existence of 
which tlrey are the workings. It does this bv three move- 
ments each necessary to each other, by each of which 
the others become complete, — purification, concentration, 
identification. The object of purification is to make the 
whole mental being a clear mirror in which the divine 
reality can be reflected, a clear- vessel and an unob- 
structing channel into which the divine presence and 
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through which the divine influence can be poured, a subti- 
lised stuff which the divine nature can take possession 
of, new-shape 'and use to divine issues. For the mental 
being at present reflects only the confusions created by the 
mental and physical view of the world, is a channel only 
for the disorders of the ignorant lower nature and full of 
obstructions and impurities which prevent the higher from 
acting ; therefore the whole shape of our being is deform- 
ed and imperfect, indocile to the highest influences and 
turned in its action to ignorant and inferior utilities. It 
reflects even the world falsely ; it is incapable of reflect- 
ing the Divine. 

Concentration is necessary, first, to turn the whole 
will and mind from the discursive divagation natural to 
them, following a dispersed movement of the thoughts, 
running after many-branching desires, led away in the 
track of the senses and the outward mental response to 
phenomena : we have to fix the will and the thought on 
the eternal and real behind all, and this demands an im- 
mense effort, a one-pointed concentration. Secondly, it 
is necessarv in order to break down the veil which is 
erected bv our ordinary mentality between ourselves and 
the truth ; for outer knowledge can be picked up by the 
way, by ordinary attention and reception, but the inner, 
hidden and higher truth can only be seized bv an absolute 
concentration of the mind on its object, an absolute con- 
centration of the will to attain it and, once attained, to 
hold it habitually and securely unite oneself with it. For 
identification is the condition of complete knowledge and 
possession ; it is the intense result of a habitual purified 
reflecting of the reality and an entire concentration on it ; 
and it is necessary in order to break down entirely that 
division and separation of ourselves from the divine 
being and the eternal reality which is the normal condi- 
tion of our unregenerated ignorant mentality. 

None of these things can be done bv the methods 
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of the lower knowledge. It is true that here also they 
have a preparing action, but up to a certain point and to 
a certain degree of intensity only, and it is where their 
action ceases that the action of Yoga takes up our growth 
into the Divine and finds the means to complete it. All 
pursuit of knowledge, if not vitiated by a too earthward 
tendency, tends to refine, to subtilise, to purify the being. 
In proportion as we become more mental, we attain to a 
subtler action of our whole nature which becomes more 
apt to reflect and receive higher thoughts, a purer will, a 
less physical truth, more inward influences. The power 
of ethical knowledge and the ethical habit of thought and 
will to purify is obvious. Philosophy not only purifies 
the reason and predisposes it to the contact of the uni- 
versal and the infinite, but tends to stabilise the nature 
and create the tranquillity of the sage ; and tranquillity 
is a sign of increasing self-mastery and purity. The pre- 
occupation with universal beauty even in its aesthetic 
forms has an intensep ower for refining and subtilising the 
nature, and at its highest it is a great force for purification. 
Even the scientific habit of mind and the disinterested 
preoccupation with cosmic law and truth not only refine 
the reasoning and observing faculty, but have, w'hen not 
counteracted by other tendencies, a steadying, elevating 
and purifying influence on the mind and moral nature 
which has not been sufficiently noticed. 

The concentration of the mind and the training of 
the will towards the reception of the truth and living in 
the truth is also an evident result, a perpetual necessity 
of these pursuits ; and at the end or in their highest in- 
tensities they may and do lead first to an intellectual, then 
to a reflective perception of the divine Reality which may 
culminate in a sort of preliminary identification with it. 
But all this cannot go beyond a certain point. The sys- 
tematic purification of the whole being for an integral 
reflection and taking in of the divine reality can only be 
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done by the special methods of Yoga. Its absolute con- 
centration has to take the place of the dispersed concen- 
trations of the lower knowledge ; the vague and ineffect- 
ive identification which is all the lower knowledge can 
bring, has to be replaced by the complete, intimate, im- 
perative and living union which Yoga brings. 

Nevertheless, Yoga does not either in its path or in 
its attainment exclude and throw away the forms of the 
lower knowledge, except when it takes . the shape of an 
extreme asceticism or a mysticism altogether intolerant 
of this other divine mystery of the world-existence. It 
separates itself from them by the intensity, largeness and 
height of its objective and the specialisation of its 
methods to suit its aim ; but it not only starts from them, 
but for a certain part of the way carries them with it and 
uses them as auxiliaries. Thus it is evident how largely 
ethical thought and practice, — not so much external as 
internal conduct, — enter into the preparatory method of 
Yoga, into its aim at purity. Again the whole method of 
Yoga is psychological ; it might almost be termed the 
consummate practice of a perfect psychological know- 
ledge. The data of philosophy are the supports from which 
it begins in the realisation of God through the principles 
of his being ; only it carries the intelligent understanding 
which is all philosophy gives, into an intensity which 
carries it bevond thought into vision and beyond under- 
standing into realisation and possession ; what philoso- 
phy leaves abstract and remote, it brings into a living 
nearness and spiritual concreteness. The aesthetic and 
emotional mind and aesthetic forms are used by Yoga as 
a support for concentration even in the Yoga of! Know- 
ledge and are, sublimated, the whole means of the Yoga 
of love and delight, as life and action, sublimated, are the 
whole means of the Yoga of works. Contemplation of 
God in Nature, contemplation and service of God in man 
and in the life of man and of the world in its past, present 
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and future, are equally elements of which the Yoga of 
knowledge can make use to complete the realisation of 
God in all things. Only, all 'is directed to the one aim, 
directed towards God, filled with the idea of the divine, 
infinite, universal existence so that the outward-going, 
sensuous, pragmatical preoccupation of the lower know- 
ledge with phenomena and forms is replaced hv the one 
divine preoccupation. After attainment the same character 
remains. The Yogin continues to know and see God in 
the finite and be a channel of God-consciousness and God- 
action in the world ; therefore the knowledge of the world 
and the enlarging and uplifting of all that appertains to 
life comes within his scope. Only, in all he sees God, sees 
the supreme reality, and his motive of work is to help 
mankind towards the knowledge of God and the posses- 
sion of the supreme reality. He sees God through the 
data of science, God through the conclusions of philo- 
sophy, God through the forms of Beauty and the forms 
of Good, God in all the activities of life, God in the past 
of the world and its effects, in the present and its ten- 
dencies, in the future and its great progression. Into any 
or all of these he can bring his illumined vision and his 
liberated power of the spirit. The lower knowledge has 
been the step from which he has risen to the higher ; 
the higher illumines for him the lower and makes it part 
of itself, even if only its lower fringe and most external 
radiation. 



Essays on the Gita 


THE DIVINE BIRTH AND DIVINE WORKS 

( 3 ) 

The work for which the Avatar descends has like his 
birth a double sense and a double form. It has an out- 
ward side of the divine force acting upon the external 
world in order to maintain there and to reshape the 
divine law by which the Godward effort of humahity is 
kept from decisive retrogression and instead decisively 
carried forward in spite of the rule of action and reaction, 
the rhythm of advance and relapse by which Nature acts ; 
it has an inward side of the divine force of the Godward 
consciousness acting upon the soul of the individual and 
the soul of the face, so that it may receive new forms of 
the revelation of the Divine in man and may be sustained, 
renewed and enriched in its power of upward self-unfold- 
ing. The Avatar does not descend merely for a great out- 
ward action, as the- pragmatic sense in humanity is too 
often tempted to suppose. Action and event have no 
value in themselves, but only take their value from the 
force which they represent and the idea which they sym- 
bolise and which the force is there to serve. 

The crisis in which the Avatar appears, though ap- 
parent to the outward eye only as a crisis of events and 
great material changes, is always in its source and real 
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meaning a crisis in the consciousness of humanity when 
it has to undergo some grand modification and effect 
some new development. For this action of change a divine 
force is needed ; but the force varies always according to 
the power of consciousness which it embodies ; hence 
the necessity of a divine consciousness manifesting in the 
mind and soul of humanity. Where, indeed, the change 
is mainly intellectual and practical, the intervention of 
the Avatar is not needed ; there is a great uplifting of 
consciousness, a great manifestation of power in which 
men are for the time being exalted above their normal 
selves, and this surge of consciousness and power finds 
its wave-crests in certain exceptional individuals, vibhiitis, 
whose action leading the general action is sufficient for 
the change intended. The Reformation in Europe and 
the French Revolution were crises of this character ; they 
were not great spiritual . events, but intellectual and prac- 
tical changes, one in religious, the other in social and. 
political ideas, forms and motives, and the modification 
of the general consciousness brought about was a mental 
and dynamic, but not a spiritual modification. But when 
the crisis has a spiritual seed or intention, then a com- 
plete or a partial manifestation of the God-consciousness 
in a human mind and soul domes as its originator or leader. 
That is the Avatar. 

The outward action of the Avatar is described in the 
Gita as the restoration of the Dharma ; when from age to 
age the Dharma fades, languishes, loses force and its op- 
posite arises, strong and oppressive,, then the Avatar 
comes and raises it again to power ; and as these things in 
idea are always represented by things in action and by 
human beings who obey their impulsion, his mission is, 
in its most human and outward terms, to deliver the 
seekers of the Dharma who are oppressed by the reign of 
the reactionary darkness and destroy the wrongdoers who 
seek to maintain the denial of the Dharma. But the 
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language used can easily be given a poor and insufficient 
connotation which would deprive Avatarhood of all its 
spiritual depth of meaning. Dharma is a word which has 
an ethical and practical, a natural and philosophical and 
a religious and spiritual significance, and it may be used 
in any of these senses exclusive of the others, in a purely 
ethical, a purely philosophical or a purely religious sense. 
Ethically it means the law of righteousness, the ethical 
rule, or in a still more outward and practical significance 
social and political justice, or even simply the observation 
of the social law. If used in this sense we shall have to 
understand that when unrighteousness, injustice and op- 
pression prevail, the Avatar descends to deliver the good 
and destroy the wicked, to break down injustice and op- 
pression and restore the ethical balance of mankind. 

Thus the popular and mythical account of the 
Krishna avatar is that the unrighteousness of the Kurus 
as incarnated in Duryodhana and his brothers became so 
great a burden to the earth that she had to call upon God 
to descend and lighten her load ; accordingly Vishnu in- 
carnated as Krishna, delivered the oppressed Pandavas 
and destroyed the unjust Kauravas. A similar account is 
given of the descent of the previous Vishnu avatars, of 
Rama to destroy the unrighteous oppression of Havana, 
Parshurama to destroy the unrighteous license of the 
military and princely caste, the Kshatriyas, of the dwarf 
Vamana to destroy the rule of the Titan Bali. But ob- 
viously the purely practical, ethical or social and political 
mission of the Avatar which is thus thrown into popular 
and mythical form, does not give a right account of the 
phenomenon of Avatarhood. It does not cover its spiri- 
tual sense, and if this outward utility were all, we should 
have to exclude Buddha and Christ whose mission was not 
at all to destroy evildoers and deliver the good, but to 
bring to all mankind a new spiritual message and a new 
law of divine growth and spiritual realisation . On the 
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other hand, if vve give to the word dharma only its religi- 
ous sense, in which it means a law of religious and spiri- 
tual life, we shall indeed get to the kernel of the matter, 
but we shall be in danger of excluding a most important 
part of the work done by the Avatar. Always we see in 
the historv of the divine incarnations the double work, 
and inevitable, because the Avatar takes up the workings 
of God in human life, the divine Will and Wisdom in the 
world, and that always fulfils itself externally as well as 
internally, by inner progress in the soul and by an outer 
change in the life. 

The Avatar may descend as a great spiritual teacher 
and saviour, the Christ, the Buddha, but always his work 
leads, after he has finished his earthly manifestation, to a 
profound and powerful change not only in the ethical, but 
in the social and outward life and ideals of the race. He may, 
on the other hand, descend as an incarnation of the divine 
life, the divine personality and power in its characteristic 
action, for a mission ostensibly social, ethical and politi- 
cal, as is represented in the story of Rama or Krishna ; 
but always then this descent becomes in the soul of the 
race a permanent power for the inner living and the spi- 
ritual rebirth. It is indeed curious to note that the perma- 
nent, vital, universal effect of Buddhism and Christianity 
has been the force of their ethical, social and practical ideals 
and influence even on the men and the ages which have 
rejected their religious and spiritual beliefs, forms and 
disciplines ; later Hinduism which rejected Buddha, his 
saugha and his dlianna, bears the ineffaceable imprint of 
the ethical influence of Buddhism and its effect on the 
ideas and the life of the race, while in modern Europe, 
Christian only in name, humanitarianisin is the translation 
into the ethical and social sphere and the aspiration to liber- 
ty, equality and fraternity the translation into the social and 
political sphere of the spiritual truths of Christianity, the 
latter especially being effected by men who aggressively 
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rejected the Christian religion and spiritual discipline and 
hy an age which in its intellectual effort of emancipation 
tried to get rid of Christianity as a creed. On the other hand 
the life of Rama and Krishna belongs to the prehistoric past 
which has come down only in poetry and legend and 
may even be regarded as myths ; but it is quite immateri- 
al whether we regard them as myths or historical facts, 
because their permanent truth and value lie in their 
persistence as a spiritual form, presence, influence in the 
inner consciousness of the race and the life of the human 
soul. Avatarhood is a fact of divine life and conscious- 
ness which may realise itself in an outward action, but. 
must persist, when that action is over and has done its 
work, in a spiritual presence and influence; or may realise 
itself in a spiritual influence and teaching, but must then 
have its permanent effect, even when the new religion or 
discipline is exhausted, in the thought, temperament and 
ontward life of mankind. 

We must then, in order to understand the Gita’s 
description of the work of the Avatar, take the idea of the 
Dhanna in its fullest, deepest and largest conception, as the 
inner and the outer law by which the divine Will and 
Wisdom work out the spiritual evolution of mankind and 
its circumstances and results in the life of the race. Dhar- 
ma in the Indian conception is not merely the good, the 
right, morality and justice, ethics ; it is the whole govern- 
ment of all the relations of man with other beings, with 
Nature, with God, considered from the point of view of 
a divine principle working itself but in forms and laws of 
action, forms of the inner and the outer life, orderings of 
relations of every kind in the world. Dharma* is both 
that which we hold to and that which holds together our 
inner and outer activities. In its primary sense it means a 


The word means ‘ holding from the root dhri. to hold. 



liSsAYS ON’ THE GITA 


281 


fundamental law of our nature whicli secretly conditions 
all our activities, and in this sense each being, type, species, 
individual, group has its own dharma. Secondly, there is 
the divine nature which has to develop and manifest in 
us, and in this sense dharma is the law of the inner work- 
ings by which that grows in our being. Thirdly, there is 
the law by which we govern our outgoing thought and 
action and our relations with each other so as to help best 
both our own growth and that of the human race towards 
the divine ideal. 

Dharma is generally spoken of as something eternal 
and unchanging, and so it is in the fundamental principle, 
in the ideal, but in its forms it is continually changing 
and evolving, because man does not already possess the 
ideal or live in it, but aspires more or less perfectly to- 
wards it, is growing towards its knowledge and practice. 
And in this growth dharma is all that helps us to grow 
into the divine purity, largeness, light, freedom, power, 
strength, joy, love, good, unity, beauty, and against it 
stands its shadow and denial, all that resists its growth 
and has not undergone its law, all that has not yielded up 
and does not will to yield up its secret of divine values, 
but presents a front of perversion and contradiction, of 
impurity, narrowness, bondage, darkness, weakness, vile- 
ness, discord and suffering and division, and the hideous 
and the crude, all that man has to leave behind in his 
progress. This is the adharma, not-dharma, which strives 
with and seeks to overcome the dharma, to draw backward 
and downward, the reactionary force which makes for 
evil, ignorance and darkness. Between the two there is 
perpetual battle and struggle, oscillation of victory and 
defeat in which sometimes the upward and sometimes 
the downward forces prevail. This has been tvpefied in the 
Vedic image of the struggle between the divine and the 
Titanic power's, the sons of the Light and the undivided 
Infinity and the children of the Darkness and Division, 
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in Zoroastrianism by Ahuramazda and Ahriman, and in 
later religions in the contest between God and his angels 
and Satan or Iblis and his demons for the possession of 
human life and the human soul. 

It is these things that condition and determine the 
work of the Avatar. In the Buddhistic formula the disci- 
ple takes refuge from all that opposes his liberation in 
three powers, the dharma, the sangha, the Buddha. So 
in Christianity we have the law of Christian living, the 
Church and the Christ. These three are always the neces- 
sary elements of the work of the Avatar. He gives a 
dharma, a law of self-discipline by which to grow out of 
the lower into the higher life and which necessarily in- 
cludes a rule of action and of relations with our fellow- 
men and other beings, endeavour in the eightfold path 
or the law of faith, love and purity or any other such re- 
velation of the nature of the divine in life. Then because 
every tendency in man has its collective as well as its 
individual aspect, because those who follow one way are 
naturally drawn together into spiritual companionship 
and unity, he establishes the sawi/w, the fellowship and 
union of those whom his personality and his teaching 
unite. In Vaishnavism there is the same trio, bhagavat, 
bluiktu, bhuguvdit , — the bluigurat, which is the law of the 
Yaishnava dispensation of adoration and love, the bluiktu 
representing the fellowship of those in whom that law is 
manifest, bha^avdn, the divine Lover and Beloved in 
whose being and nature the divine law of l0\e is founded 
and fulfils itself. ' The Avatar represents this third element, 
the divine personality, nature and being who is the soul 
of the dharma and the s augha, informs them with him- 
self, keeps them living and draws men towards the feli- 
city and the liberation. 

In the teaching of the Gita, which is more catholic 
and complex than other specialised teachings and disci- 
plines, these things assume a larger meaning. For the 
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unity here is the All-embracing Vedantic unity by which 
the soul sees all in itself and itself in all and makes itself 
one with all beings. The dhartna is therefore the taking 
up of all human relations into a higher divine meaning ; 
starting from the established ethical, social and religious 
rule which binds together the whole community in which 
the God-seeker lives, it lifts it up by informing it with 
the Brahmic consciousness ; the law it gives is the law of 
oneness, of equality, of liberated, desireless, God-governed 
action, of God-knowledge and self-knowledge enlighten- 
ing and drawing to itself all the nature and all the action, 
drawing it towards divine being and divine consciousness, 
and of God-love as the supreme power and crown of the 
knowledge and the action. The idea of companionship 
and mutual aid in God-love and God-seeking which is at 
the basis of the idea of the sanglta or divine fellowship, 
is brought in when the Gita speaks of the seeking of God 
through love and adoration, but the real stmgha of this 
teaching is all humanity. The whole world is moving to- 
wards this dharma, each map according to his capacity, — 
“ it is my path that men follow in every way,” — and the 
God-seeker, making himself one with all, making their 
joy and sorrow and all their life his own, the liberated 
made already one self with all beings, lives in the life of 
humanity, lives for the one Self in humanity, for God in 
all beings, acts for lokusiingraha, for the maintaining of all 
in their dharma and the dharma, for the maintenance of 
their growth' in all its stages and in all its paths towards 
the Divine. For the Avatar here, though he is manifest 
in the name and form of Krishna, lays no stress on this 
one form of his human birth, but on that which it repre 
sents, the Divine, the Purushottama, of whom all Avatars 
are the human births, of whom all forms and names of 
the Godheacl worshipped by men are the figures. 'The 
way declared by Krishna here is indeed announced as the 
way by which man can reach the real knowledge and the 
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real liberation, but it is one that is inclusive of all paths 
and not exclusive. For the Divine takes up into his uni- 
versality all Avatars and all teachings and all dharmas. 

The Gita lays stress upon the struggle of which the 
world is the theatre, in its two aspects, the inner struggle 
and the outer battle. In the inner struggle the enemies 
are within, in the individual, and the slaying of desire, 
ignorance, egoism is the victory. But there is an outer 
struggle between the powers of the Dharma and the 
Adharma in the human collectivity. The former is sup- 
ported by the divine, the godlike nature in man, and by 
those who represent it or strive to realise it in human life, 
the latter by the Titanic or demoniac, the Asuric and Rak- 
shasic nature whose head is a violent egoism, and by 
those who represent and strive to satisfy it. This is the 
war of the Gods and Titans, the symbol of which the 
old Indian literature is full, the struggle of the Mahabharata 
of which Krishna is the central figure being often repre- 
sented in that image ; the Pandavas who fight for the 
establishment of the kingdom of the Dharma, are the 
sons of the Gods, their powers in human form, their ad- 
versaries are incarnations of the Titanic powers, they are 
Asuras. This outer struggle too the Avatar comes to aid, 
directly or indirectly, to destroy the reign of the Asuras, 
the evildoers, and in them depress the power they, re- 
present and to restore the oppressed ideals of the 
Dharma. He comes to bring nearer the kingdom of 
heaven on earth in the collectivity as well as to build the 
kingdom of heaven within in the individual human soul. 

The inner fruit of the Avatar's coming is gained by 
those who learn from it the true nature of the divine 
birth and the divine works and who by growing full of 
him in their consciousness and taking refuge in him with 
their whole being, iimnnuivd iiidin ///>d( ritah, purified by 
the realising force of their knowledge and delivered from 
the lower nature, attain to the divine being and divine 
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nature, madblunam. The Avatar comes to reveal the di- 
vine nature in man above this lower nature and to show 
what are the divine works, frpe, unegoistic, disinterested, 
impersonal, universal, full of the divine light, the divine 
power and the divine love. He comes as the divine per- 
sonality which shall till the consciousness of the human 
being and replace the limited egoistic personality, so that 
it shall be liberated out of ego into infinity and universa- 
lity, out of birth into immortality. He comes as the di- 
vine power and love which calls men to itself, so that 
they may take refuge in that and no longer in the insuf- 
ficiency of their human wills and the strife of their human 
fear, wrath and passion, and liberated from all this un- 
quiet and suffering may live in the calm and bliss of the 
Divine.* Nor does it matter essentially in what form 
and name or putting forward what aspect of the Divine 
he comes ; for in whatever way men accept, love and 
take joy in God, in that way God accepts, loves and takes 
joy in man. Yc xathd mam prapadyante tans tatluiiva 
bhajdmyaham. 


c Jamiui kiii-ma cba me divyani evaru y<> vetti tattwatali. 
TyaktvA deham |>un;irjanraa uaiti mam eti so'rjuna. 
Yitaratfabhayiikrodhfi manmayA mam upavritah. 
Bahavo jnaoatapasA pfitA madbhAvam aeatah. 



The Eternal Wisdom 


BOOK II 
III 

THE CONQUEST OF SELF 
TO RENOUNCE THE FRUIT OF WORKS 

1 Personal success ought never to he considered the 
aim of existence. 

2 One does not need to hope in order to act, nor to 

3 succeed in order to persevere. — The superior man 
perseveres in the middle path. Even though lie re- 
mains unknown and the world esteems him not, he 
feels no regret. The sage alone is capable of such an 
action. 

4 Poor souls are they whose work is for a reward. — 

5 Thou hast a right only to work, but never to its 
fruits. 

6 It is impossible for man who has a body to abs- 
tain absolutely from all action, but whoevei; re- 
nounces its fruits, is the man of true renunciation. 

7 He who sees that in inaction there is an act and 
that in works there can be freedom from the act, is 


1) Bacon. — 2) William the Silent.— 3) Tsaug-Yung. — l) Bha- 
gavad Gita. a.4'J.— 5) id. a. 47.— h) id. 7) id. 4.18,20.— 
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the wise among men... When a man has given up 
the fruit of his works and is eternally content and 
without dependence upon things, then though oc- 
cupied in works, it is not he that is doing any act. 

8 When anyone does good without troubling him- 
self for the result, ambition and malevolence pass 

9 quickly awav from him. — When the man who does 
good, ceases to concern himself with the result of 
his act, ambition and wrath are extinguished within 

10 hi.m. — The act done under right rule, with detach- 
ment, without liking or dislike, by the man who 
grasps not at the fruit, that is a work of light. 

11 A one-minded pursuit of the inner joys kills am- 
bition. 

12 The Master has said, “To pore over mysterious 
things and do miracles that 1 may be cited with 
honour in future times, this is what 1 will not do.” 


S) Fo-shu-hiiifi-tsan-kins;. — iO Lalita Vistara. — 10) Bliasavad 
Gita 18.03. — 11 ) Renan. — 12 ) Tsang-Yun». 



Hymns of the Atris 


A HYMN TO SAVITRI 

[ The Rishi hymns the Sun-God as the source of 
divine knowledge and the creator of the inner worlds. To 
him, the Seer, the seekers of light yoke their mind and 
thoughts ; he, the one knovver o? all forms of knowledge, 
is the one supreme ordaiiter of the sacrifice. He assumes 
all forms as the robes of his being and his creative sight 
and creates the supreme good and happiness for the two 
forms of life in the worlds. He manifests the heavenly 
world, shining in the path of the dawn of divine know- 
ledge ; in that path the other godheads follow him and 
it is his greatness of light that they make the goal of all 
their energies. He has measured out for us our earthly 
worlds by his power and greatness : but it is in the three 
worlds of light that he attains to his real greatness of 
manifestation in the rays of the divine sun ; then he en- 
compasses the night of our darkness with his being and 
his light and becomes Mitra who by his laws produces 
the luminous harmony of our higher and lower worlds. 
Of all our creation he is the one author, and by his for- 
ward marches he is its increaser until the whole world of 
our becoming grows full of his illumination. 1 

1. The illumined yoke their mind and they yoke 
their thoughts to the illumined godhead to the vast-, 
to the luminous in consciousness ; the one knower 
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of all manifestation of knowledge, he alone orders 
the things of the sacrifice. Great is the praise of Sa- 
vitri, the creating godhead 

2. Alt forms are robes the Seer puts on that 
he may create the good and bliss for the double and 
the quadruple 1 creature. Savitri describes by his light 
our heavenly world; supreme is he and desirable, 
wide is the light of his shining in the march of the 
Dawn, 

3, And in that march all the other gods in their 
might follow after the greatness of this godhead. 
This is that bright god Savitri who by his power and 
greatness has measured out our earthly worlds of 
light. 

4 But also thou goest, O Savitri. to the three 
shining worlds of heaven and thou art made mani- 
fest by the rays of the Sun, and thou encirclest on 
both sides the Night, and thou becomest Mitra, O 
god, with his settled laws of Truth. 

5. And thou alone hast power for the creation 
and thou becomest the Increaser. O god, by thy 
marchings in thy path, and thou illumines! all this 
world of the becoming, (,'yavacva, O Savitri has 
found the affirmation of thy godhead. 


1. Literally, two-footed and four-footed, but pad 
also means the step, the principle on which the soul founds 
itself. The esoteric meaning is four-principled, those who 
dwell in the fourfold principle of the lower world, and 
two-principled, those who dwell in the double principle 
of the divine and the human. 


The Psychology of Social 
Development 


XVII 

Since the infinite, the absolute, the universal, the one, 
in a word the Divine is the secret goal and aim of all being 
and action and therefore of the whole development of 
the individual and the collectivity in all its part?, and all 
its activities, reason cannot be the last and highest guide ; 
culture, as it is understood ordinarily, cannot be the di- 
recting light or find out the regulating and harmonising 
principle of all our life and action. For reason stops short 
of the Divine and only compromises with the problems 
of life, and culture in order to attain it must become spi- 
ritual culture, something much more than an intellectual, 
aesthetic, ethical and practical training. Where then are 
we to find the directing light and the regulating and har- 
monising principle ? The first answer which will suggest 
itself and which has been given by the Asiatic mind, is 
that we shall find it immediately in religion ; and this 
seems a reasonable and at first sight a satisfying answer, 
for religion is that instinct, idea, activity, discipline in 
man which aims directly at the Divine, while all the rest 
seem to aim at it only indirectly and reach it with diffi- 
culty after much wandering and stumbling in the. pursuit 
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of the outward and imperfect appearances of things. To 
make all life religion and to govern all activities by the 
religious idea would seem to he the right way to the de- 
velopment of the ideal individual and ideal society and 
the lifting of the whole life of man into the Divine. 

This preeminence of religion, this overshadowing of 
all the other instincts and fundamental ideas by the reli- 
gious instinct and the religious idea is, we may note, not 
peculiar to Asiatic civilisations, but has always been more 
or less the normal state of the human mind and of human 
societies, except in certain comparatively brief periods of 
its history, in one obwhich we find ourselves today, are half 
turning indeed to emerge from it, but have not yet emerg- 
ed. We must suppose then that in this leading, this pre- 
dominant part assigned to religion by the normal human 
collectivitv there is some great need and truth of our 
natural being to which we must always after however long 
an infidelity return. On the other hand, we must recognise 
that often in times of great activity, of high aspiration, 
of deep sowing, of rich fruit-bearing, such as the modern 
age with all its faults and errors has been, a time especially 
when humanity has got rid of much that was cruel, evil, 
ignorant, dark, odious, not by the power of religion, but by 
the power of the awakened intelligence and of human 
idealism and sympathy, this predominance of religion has 
been violently attacked and rejected by that portion of 
humanity which was for that time the standard-bearer of 
human thought and progress, Europe after the Renas- 
cence, modern Europe. 

This revolt in its extreme form tried to destroy reli- 
gion altogether, boasted indeed of having killed the reli- 
gious instinct in man, — a vain and ignorant boast, as we 
now see, for the religious instinct in man is most of all the 
one instinct in him that cannot be killed, it only changes its 
form. In its more moderate forms the revolt put religion 
aside into a corner of the soul by itself and banished its in- 
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termiscence in the intellectual, aesthetic, practical life and 
even in the ethical ; and it did this on the ground that 
the intermiscence of religion in science, thought, politics, 
society, life in general had been and must be a force for 
retardation, superstition, oppression, ignorance. The reli- 
gionist may say that this was all error and atheistic per- 
versity, or he may say that a religious retardation, a pious 
ignorance, a contented static condition or even an orderly 
stagnation full of holy thoughts of the beyond is much 
better than a continuous endeavour after greater know- 
ledge, greater mastery, more happiness, joy, light upon 
this transient earth. But the catholic thinker cannot ac- 
cept such a plea ; he is obliged to see that so long as 
man has not realised the divine and the ideal in his life, 
progress and not unmoving status is the necessary’ and 
desirable law of his life, not indeed any 7 breathless rush 
after novelties, but a seeking after a greater and greater 
truth of the spirit, the thought and the life not only in 
the individual, but in the collectivity, in the spirit, ideals, 
temperament, make of the society. And he is obliged too 
to see that the indictment against religion, not in its con- 
clusion, but in its premiss had something, had even much 
to justify it, — not that religion in itself must be, but that 
historically and as a matter of fact the accredited reli- 
gions and their hierarchs and exponents have too often 
been a force for retardation, have too often thrown their 
weight on the side of darkness, oppression and ignorance, 
and that it has needed a denial, a revolt of the oppressed 
human mind and heart to correct these errors and set 
religion right. And why should, this have been if religion 
is the true and sufficient guide and regulator of all human 
activities and the whole of human life ? 

We need not follow the rationalistic or atheistic mind 
through all its aggressive indictment of religion. We need 
not for instance lay excessive stress on the superstitions, 
aberrations, violences, crimes even, which Churches and 
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cults and creeds have favoured, admitted, sanctioned, sup- 
ported or exploited for their own benefit, the mere hos- 
tile enumeration of which might lead one to echo the cry 
of the atheistic Roman poet, “ To such a mass of ills has 
religion been able to persuade mankind.” As well might 
one cite the crimes and errors which have been commit- 
ted in the name of liberty as a sufficient condemnation of 
the ideal of liberty. But we have to note the fact that such 
a thing was possible and to find its explanation. We can- 
not ignore for instance the blood-stained and fiery track 
which formal, external Christianity has left furrowed across 
the mediaeval history of Europe almost from the days of 
Constantine, its first hour of secular triumph, down to 
very recent times, or the sanguinary comment which such 
an institution as the Inquisition affords on the claim of 
religion to be the directing light and regulating power in 
ethics and society, or religious wars and wide-spread State 
persecutions on its claim to guide the political life of man- 
kind. But we must observe the root of this evil, which is 
not in true religion itself, but in our ignorant human con- 
fusion of religion with a particular creed, sect, cult, reli- 
gious society or church. So strong is the human tendency 
to this error that even the old tolerant Paganism slew 
Socrates in the name of religion and morality, feebly per- 
secuted non-national religions like the cult of Isis or the 
cult of Mithra and more vigorously what it conceived to 
be the subversive and anti-social religion of the earlv 
Christian^ ; and even in still more fundamentally tolerant 
Hinduism it led to the mutual hatred and occasional per- 
secution of* Buddhist, Jain, Shaiva, Vaishnava. 

The whole root of the historical insufficiency of reli- 
gion as a guide and control of human society lies there. 
Churches and creeds have, tor example, stood violently 
in the way of philosophy and science, burned a Giordano 
Bruno, imprisoned a Galileo, and so generally miscon- 
ducted themselves in this matter that philosophy and 




294 


‘ ARYA ” 


science had in self-defence to turn upon Religion and 
rend her to pieces in order to get a free field for their 
legitimate development ; and this because men had chosen 
to think that religion \Vas bound up with certain fixed 
intellectual conceptions about God and the world which 
could not stand scrutiny, and therefore scrutiny had to be 
put down by fire and sword ; scientific and philosophical 
truth had to be denied in order that religious error might 
survive. We see too a narrow religious spirit often oppres- 
sing and impoverishing the joy and beauty of life, either 
from an intolerant asceticism or, as the Puritans attempted 
it, because they could not see that a religious austeritv 
was not the whole of religion, though it might be an im- 
portant side of it, was not the sole ethico-religious ap- 
proach to God, since love, charity, gentleness, tolerance, 
kindliness are also and even more divine, and they forgot 
or never knew that God is love and beauty as well as 
purity. In politics religion has often thrown itself on the 
side of power and resisted the coming of larger political 
ideals, because it was itself in the form of a Church sup- 
ported by power and because it confused religion with 
the Church, or because it stood for a false theocracy, for- 
getting that true theocracy is the kingdom of God and 
not the kingdom of a Pope, a priesthood or a sacerdotal 
class. So too it has often supported a rigid and outworn 
social system, because it thought its own life bound up 
with social forms with which it happened to have been 
associated during a long portion of its own history, and 
erroneously concluded that even a necessary change there 
would be a violation of religion and a danger to its exist- 
ence ; as if so mighty and inward a thing as the religious 
spirit in man could be destroyed by so small a thing as 
the change of a social form or so outward a thing as a 
social readjustment ! This error in its many forms has 
been the great weakness of religion as practised in the 
past and the opportunity and justification for the revolt 
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of the intelligence, the aesthetic sense, the social and 
political idealism, even the ethical spirit of the human 
being against what should have been its own highest 
tendency and law. 

Here then lies one secret of the divergence between 
the ancient and the modern, the Eastern and Western 
ideal, and here also one clue to their reconciliation. Both 
rest upon a certain strong justification and their quarrel 
is due to a misunderstanding. It is true that religion 
should be the dominant thing in life, its light and law, 
but religion as it should be and is in its inner nature, its 
fundamental law of being, a seeking after God, the cult 
of spirituality ; on the other hand it is true that religion 
when it identifies itself only with a creed, a cult, a Church, 
a system of ceremonial forms, may well become a retard- 
ing force and that it may hecome a necessity for the hu- 
man spirit to reject its control over the varied activities 
of life. There are two aspects of religion, true religion 
and religionism. True religion is spiritual religion, that 
which seeks to live in the spirit, in what is beyond the intel- 
lect, beyond the aesthetic and ethical and practical being 
of man, and to inform and govern these members of our 
being by the light and law of the spirit. Religionism on 
the contrary entrenches itself in some narrow pietistic 
exaltation of the lower members, lays therefore exclusive 
stress on intellectual dogmas, forms and ceremonies, on 
some fixed and inflexible moral code, on some religio- 
political or religio-social system. Not that these things are 
negligible or unworthy or unnecessary, or that spiritual 
religion disdains their aid ; on the contrary, they are 
needed, because the lower members have to be exalted 
and raised before they can be spiritualised, before they 
can feel the spirit and obey its law. But these things are 
aids and supports, not the essence. They have to be offered 
to man and used by him, but not to be imposed on him 
as his sole law by a forced and inflexible domination. In the 
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use of them toleration and free permission of variation is 
the first rule which should be observed. The spiritual 
essence of religion is alone the one thing supremely need- 
ful to which we have always to hold. 

But here comes in an ambiguity which brings in a 
deeper source of divergence. For by spirituality religion 
seems often to mean something remote from earthly life, 
different from it, hostile to it. It seems to declare the 
pursuit of earthly life and the hopes of man on earth a 
thing incompatible with the spiritual life or the dope of 
man in heaven. The spirit then becomes something 
aloof which man can only reach by throwing away the 
life of his lower members, either by abandoning it after a 
certain point, when it has served its purpose, or by per- 
sistently discouraging, mortifying and killing it. If that 
be the true. sense of religion, then obviously religion has 
no positive message for human society in the proper field 
of social effort, hope and aspiration or for any of the 
lower members of our being. For each principle of our 
life seeks naturally for perfection in its own sphere and, 
if it is to obey a higher power, it must be because that 
power gives it a greater perfection and a fuller satisfaction 
even in its own field. But if perfectibility is denied to it 
and therefore the aspiration to perfection taken away by 
the spiritual urge, then it must either lose faith in itself 
and power to pursue the natural expansion of its energies 
and activities or it must reject the call of the spirit in or- 
der to follow its own bent and law, its own dharnia. 
This quarrel between earth and heaven, between the spirit 
and its members becomes still more sterilising, if spiri- 
tuality Jakes the form of a religion of sorrow and suffer- 
ing and austere mortification and the vanity of things ; 
in its exaggeration it leads to such nightmares of the soul 
as that terrible gloom and hopelessness of the Middle 
Ages at their worst, when the one hope of mankind 
seemed to be in the approaching and expected end of the 
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world, an inevitable and desirable pralaya. But even in 
less pronounced and intolerant forms of this pessimistic 
attitude with regard to the world, it becomes a force for 
the discouragement of life and cannot, therefore, be a 
true law and guide for life. All pessimism is to that extent 
a denial of the Spirit, of its fullness and power, an im- 
patience with the ways of God in the world, an insuffi- 
cient faith in the divine wisdom and power which created 
the world and guides it. It admits a wrong notion about 
that wisdom and power and therefore cannot itself be the 
supreme wisdom and power of the spirit to which the 
world can look for guidance and for the uplifting of its 
whole life towards the Divine. 

The Western recoil from religion, that minimising of 
its claim and insistence by which Europe progressed from 
the mediaeval religious attitude through the Renascence 
and the Reformation to the modern rationalistic attitude 
which makes the ordinary earthly life its one preoccupa- 
tion and seeks to fulfil it by the law of the lower members 
divorced from all spiritual seeking, is the other extreme, 
the opposite swing of the pendulum. It is an error be- 
cause perfection cannot be found in such a limitation and 
restriction, which denies the complete law of human exist- 
ence and its deepest urge and most secret impulse. Only by 
the light and power of the highest can the lower be guid- 
ed, uplifted and fulfilled. The lower life of man is in form 
undivine, though in it there is the secret of the divine, 
and it can only be divinised by finding the higher law 
and the spiritual illumination. On the other hand the 
impatience which flees from life or discourages its growth 
Because it is at present undivine and is not in harmonv 
with the spiritual life, is also an error. The monk, the 
mere ascetic may indeed find by it his own individual and 
peculiar salvation, as the materialist may find the appro- 
priate rewards of his energy and concentrated seeking ; 
but he cannot be the frue guide of mankind and its law- 
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giver. For his whole attitude implies a fear, an aversion, 
a distrust of life and its aspirations, and one cannot wisely 
guide that with which one is entirely out of sympathy, 
that which one wishes to minimise and discourage. The 
pure ascetic spirit directing life and human society can 
on Iv prepare it to he a means for denying and getting away 
from itself ; it may tolerate the lower activities, but only 
with a view to persuading them to minimise and finally 
cease from their own action. The spiritual man who can 
guide human life towards its perfection is tvpefied in the 
ancient Indian idea of the Rishi, who living the life of 
man has found the word of the supra-intellectual, supra- 
mental, spiritual truth. He has risen above these lower 
limitations and can view all things from above, but also 
he is iu sympathy with their effort and can view them 
from within ; he has the complete knowledge and the 
higher knowledge. Therefore he can guide the world hu- 
manly as God guides it divinely, because like the Divine 
he is in the life of the world and yet above it. 

In spirituality, then, understood in this sense we must 
seek for the directing light and the harmonising law, and 
in religion in proportion as it identifies itself with this 
spirituality. So long as it falls short of this, it is one hu- 
man activity and power among others, though the most 
important and the most powerful, and cannot wholly guide 
the others. If it seeks always to fix them into the limits 
of a creed, an unchangeable law, a particular system, it 
must be prepared to see them revolting from its control ; 
for although they may accept this impress for a time and 
greatly profit by it, in the end they must move bv the law of 
their being towards a freer scope and activity. Spirituality 
respects the freedom of the human soul, because it is it- 
self fulfilled by freedom ; and the deepest meaning of 
freedom is the power to expand and grow towards per- 
fection by the law of one’s own nature, one’s dharma. 
This liberty it will give to all thtf fundamental parts of 
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our being. It will give that freedom to philosophy and 
science which ancient Indian religion gave, — freedom even 
to deny the spirit, if they will, — as a result of which philo- 
sophy a.nd science never found in ancient India the neces- 
sity of divorcing themselves from religion, but grew into 
it and under its light. It will give the same freedom to 
man's seeking for political and social perfection and to 
all his other powers and aspirations. Only it will seek to 
illuminate them so that they may grow into the light and 
law of the spirit, not by suppression and restriction, but 
by expansion and a many-sided finding of their greatest, 
highest and deepest potentialities. For all these are poten- 
tialities of the spirit. 



The Ideal of Human Unity 


CHAPTER XXVII I 

We have constantly to keep in view the fundamental 
principles and realities of life if we are not to be betrayed 
by the arbitrary rule of the reason, the rigorous and 
limiting idea into experiments which, however captivating 
to a Unitarian and symmetrical thought, may well destroy 
the vigour and impoverish the roots of life. For a thing 
may be quite perfect and satisfying to the system of the 
logical reason and yet ignore the truth of life and the 
living needs of the race. Unity is an idea which is not at 
all arbitrary or unreal ; for unity is the verv basis of ex- 
istence, and that which is secretly at the basis, the evolv- 
ing spirit in Nature is moved to realise consciously at the 
top of its evolution*. Unity the race moves towards and 
must one day realise. But uniformity is not the law of 
life ; life exists by diversity ; it insists that every group, 
every being shall be, even while one with all the rest in' 
its universality, yet by some principle or ordered detail 
of variation unique. So too the over-centralisation which 
is the condition of a working uniformitv, is not the 
healthy method of life. Order is indeed the law of life, 
but not an artificial regulation ; for sound order is that 
which comes from within as the result of the nature find- 
ing itself, finding its own law and the law of its relations 
with others : therefore the truest and soundest order is 



THK IDEAL ©F HE MAX UNITY 301 

that which is founded on the greatest liberty ; for liberty 
is at once the condition of vigorous variation and the 
condition of self-finding. Nature secures variation by 
division into groups, and insists on liberty by the force 
of individuality in the members of the group. Therefore, 
the unity of the human race to be entirely sound and in 
consonance with the deepest laws of life must be founded 
on free groupings, and the groupings again must be the 
natural association of free individuals. This is an ideal 
which it is certainly impossible to realise under present 
conditions or perhaps in any near future of humanity ; but 
it is an ideal which we ought to keep in view, for the more 
we can approximate to it, the more we can be sure of being 
on the right road. The artificiality of much in human life 
is the cause of its most deep-seated maladies. 

The utility, the necessity of natural groupings may 
be seen if we consider the purpose and functioning of 
one great principle of division in Nature, that of language. 
The seeking for a common language for all mankind was 
very strong at the close of the last and the beginning of 
the present century and gave rise to several experiments, 
none of which got to any vital permanence. Now what- 
ever may he the need of a common medium of communi- 
cation for mankind and however it may be served by the 
general use either of an artificial and conventional lan- 
guage or of some natural tongue, as Latin, and later on to a 
slight extent French, was for some time the common cul- 
tural tongue of intercourse between the European nations 
or Sanskrit for the Indian peoples, no unification of lan- 
guage which destroyed or overshadowed, dwarfed and dis- 
couraged the large and free use of the varying natural 
languages of humanity, could fail to be detrimental to the 
interests of human life and progress. The legend of the 
Tower of Babel speaks of the diversity of tongues as a curse 
laid on the race ; but whatever its disadvantages, and thev 
tend more and more to be minimised by the growth of 
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civilisation- and increasing intercourse, it has been rather 
a blessing than a curse, a gift to mankind rather than a 
disability. The purposeless exaggeration of anything is 
always an -evil, and an excessive pullulation of varying 
tongues serving no purpose in the expression of a real 
diversity of spirit and culture is certainly a stumbling- 
block rather than a help ; but this, though it existed in 
the past, is not now a possibility of the future: the tendency 
is rather the other way. In former times, too, diversity 
of language created a barrier to knowledge and svmpathv, 
was often made the pretext even of an antipathy, tended 
to divide too rigidly, to keep up both a passive want of 
understanding and a fruitful crop of active misunder- 
standings. But this was a necessary evil of a particular 
stage of growth, an exaggeration of the necessity for the 
vigorous development of strongly individualised group- 
souls in humanity. These disadvantages have not vet been 
abolished, but with closer intercourse and the growing 
desire of men and nations for the knowledge of each 
other’s thought and spirit and personality, they have di- 
minished, tend to diminish more and more, and there is 
no reason why in the end they should not become in- 
operative. 

Diversity of language serves two important ends of 
the human spirit, one of unification, the other of variation. 
A language helps to bring those who speak it into a cer- 
tain large unity of growing thought, formed temperament, 
ripening spirit. It is an intellectual, aesthetic, mental bond 
which tempers division where that exists, strengthens uni- 
ty where that has been achieved. Especially it gives self- 
consciousness to national or racial unitv and creates the 
bond of a common self-expression and record of achieve- 
ment. On the other hand it is a means, the most power- 
ful of all perhaps, of national differentiation, not a barren 
principle of division merely, but a fruitful and helpful 
differentiation, hor each language is the sign and power 
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of the soul of the people which naturally speaks it ; each 
develops therefore its own peculiar spirit, thought-tem- 
perament, way of dealing with life and knowledge and 
experience : it receives the thought, the life-experience, 
the spiritual impact of other nations, but it transforms 
them into something new of its own and by that power 
of transmutation enriches the life of humanity by ils bor- 
rowings instead of merely repeating what had been gained 
elsewhere. Therefore it is of the utmost value to a nation, a 
human group-soul, to preserve its language and make of 
it a strong and living cultural instrument ; a nation, race 
or people which loses its language cannot live its whole life 
or its real life. And here the advantage to the national 
life is at the same time an advantage for the general life 
of humanity. 

What a distinct human group loses by not possess- 
ing a separate tongue of its own or by losing the one it 
h id, can be seen by the examples of the British colonies^ 
the United States of America and Ireland. The colonies 
are really separate peoples in the psychological sense, 
though not separate nations. English, for the most part or 
at the lowest in great part, in their origin and political and 
social sympathy, they are yet not replicas of England, 
but have already a temperament, a character, a bent of 
their own ; but this can only be shown in the more out- 
ward and mechanical parts of life and there in no great, 
effective and fruitful fashion. The British colonies do not 
count in the culture of the world, because they have no cul- 
ture, because by the fact of their speech they are and 
must be mere provinces of England, and whatever pecu- 
liarities they may develop in their mental life tend to 
create a tvpe of provincialism and not a central intellec- 
tual, aesthetic, spiritual life of their own with its distinct 
importance for humanity. For the same reason the whole 
of America in spite of its independent political and eco- 
nomical being has tended to be culturally a province of 
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Europe, the south and Gentre by its dependence on the 
Spanish, the north by its dependence on the English lan- 
guage. The life of the United States atone tends and 
strives to become a great and separate cultural existence, 
but its success is not commensurate with its power. Cul- 
turally it is still to a great extent a province of England ; 
neither its literature, in spite of two or three great names, 
nor its art, its thought, nor anything else on the higher 
levels of the mind, has been able to arrive at a vigorous 
and independent maturity. And this because its instru- 
ment of self-expression, the language which the national 
mind ought to shape and be in turn shaped by it, was 
shaped and must continue to be shaped by another coun- 
trv with a different mentality and must there find its centre 
and its law of development. In old times America would 
have developed the English language according to its own 
needs until it became a new speech, as the Latinised na- 
tions dealt with Latin, and so arrived at a characteristic 
instrument of self-expression ; but under modern condi- 
tions this is not possible. 

Ireland had its own tongue when it had its own free 
nationality and culture ; its loss was a loss to humanity as 
well as to the nation. For what might not this Celtic race 
with its profound spirituality and quick intelligence and 
delicate imagination, which did so much in the beginning 
for European culture and religion, have given to the world 
through all these centuries under natural conditions ? But 
the forcible imposition of a foreign tongue and the turn- 
ing of a nation into a province left Ireland for so many 
centuries mute and culturally stagnant, a dead force in 
the life of Europe ; nor can we consider this loss com- 
pensated for by any indirect influence of the race upon 
English culture or the few direct contributions made by 
gifted Irishman forced to pour their natural genius into 
a foreign mould of thought. Even now when Ireland is 
striving to recover her free soul and give it a voice, she is 
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hampered by having to use a tongue which does not na- 
turally express her spirit and peculiar bent. In time she 
may conquer the obstacle, make this tongue her own, 
force it to express her, but it will be long, if ever, before 
she can do it with the same richness, force and unfetter- 
ed individuality as she would have done in her own Gaelic 
speech. Modern India is another striking example. No- 
thing has stood more in the way of rapid progress in 
India, of her finding and developing herself under modern 
conditions than the long overshadowing of the Indian 
tongues as cultural instruments by the English language. 
It is significant that the one sub-nation in India which 
from the first refused, as much as it could, to undergo this 
yoke, devoted itself to the development of its language, 
made that for long its principal preoccupation, gave to it 
its most original minds and most living energies, getting 
through everything else perfunctorily, neglecting com- 
merce, doing politics as an intellectual and oratorical pas- 
time, — that it is Bengal which first recovered its soul, 
respiritualised itself, forced the whole world to hear of its 
great spiritual personalities, gave it the first modern Indian 
poet and Indian scientist of world-wide fame and achieve- 
ment, first made India begin to count again in the culture 
of the world, first, as a reward in the outer life, arrived at 
a vital political consciousness and a living political move- 
ment not imitative and derivative in its spirit and its 
central ideal. For so much does language* count in the 
life of a nation ; for so much does it count to the advant- 
age of humanity at large that its group-souls should pre- 
serve and develop and use with a vigorous group indi- 
viduality their natural instrument of expression. 

A common language makes for unity; and therefore it 
might be said that the unity of the human race demands 
unity of language, and that the advantages of diversity must 
be foregone for this greater good, however serious the tem- 
porary sacrifice. But it makes for a real, fruitful, living 
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unity, only when it is the natural expression of the race 
or has been made so by development from within. The 
history of universal tongues spoken by peoples to whom 
they were not natural, is not encouraging ; they tend to 
become dead tongues, sterilising so long as they keep hold, 
fruitful only when they are broken up again into new 
derivative languages or have departed leaving the old 
speech, where that has persisted, to revive with this new 
stamp and influence upon it. Latin after its first century' 
of general domination in the West became a dead thing, 
impotent for creation, generated no new culture in the 
nations speaking it, could not be given a real new life 
even by so great a force as Christianity. The times during 
which it was the instrument of European thought, were 
precisely those in which that thought was heaviest, most 
traditional and least fruitful. A rapid and vigorous new 
life only grew up when the languages which appeared out 
of the detritus of dying Latin or the old languages which 
had not been lost, took its place as the complete instru- 
ments of national culture. For it is not enough that the 
natural language should be spoken bv the people ; it must 
be the expression of its higher life and thought. A lan- 
guage surviving only as a patois or a provincial tongue 
like Welsh after the English conquest, Breton or Proven- 
pal in France, Czech in Austria or Rutheniau and Lithua- 
nian in Russia languishes, becomes sterile and does not 
serve all the true purpose of survival. 

Language is the sign of the cultural life of a people, 
its soul in thought and mind standing behind and enrich- 
ing its soul in action. Therefore it is here that the pheno- 
mena and utilities of diversity may be most readily seized ; 
iut these truths are important because they apply equally 
a the thing it expresses, symbolises and serves as an 
nstrument. Diversity of language is worth keeping be- 
muse diversity of cultures, of soul-groups is worth keep- 
ng, because without that life cannot have full play and 
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there is a danger, almost an inevitability of decline and 
stagnation. Thus disappearance into a simple unity, of 
which the systematic thinker dreams as an ideal and 
which we have seen to be a substantial possibility and 
even a likelihood, if a certain tendency becomes domi- 
nant, might lead to political peace, economical well- 
being, perfect administration, the solution of a hundred 
material problems, as did on a lesser scale the Roman 
unity ; but to what eventual good if it leads also to the 
sterilisation of the mind and the stagnation of the soul of 
humanity ? In laying this stress on culture, on the things 
of the mind and the spirit, there need be no intention of 
undervaluing the outward, material side of life, belittling 
that to which Nature always attaches so insistent an im- 
portance. On the contrary, the inner and the outer depend 
upon each other. We see for instance in the life of a 
nation that a great period of national culture and vigorous 
mental and soul life is always part of a general stirring 
and movement which has its counterpart in the outward 
political, economical, practical life of the nation. It brings 
the latter about, but also it itself needs that to flourish 
with an entirely full and healthy vigour. Therefore the 
peace, well-being and order of the human world is* a thing 
eminently to be desired as a basis for a great world-cul- 
ture in which all humanity must be united ; but neither 
of these unities, the outward or inward, must be devoid 
of a thing even more important than peace, order and 
well-being, — freedom and vigour of life, which can 
only be assured by variation, by group freedom and indi- 
vidual freedom. Not then a uniform unity, not a logicallv 
simple, a scientifically rigid, a beautifully neat and mecha- 
nical, but a living unity full of healthy freedom and 
diversity is the ideal which we should keep in view and 
strive to get realised. 

But how is this difficult end to be secured ? For just 
as an excessive uniformity and centralisation may bring 
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about the disappearance of necessary variations and 
indispensable liberties, so a vigorous diversity and indivi- 
duality may lead to an incurable persistence or constant 
return of the old separatism which will prevent unity from 
completing itself or will not allow it to get firm roots. 
For it will not be enough for the constituent groups or 
divisions to have a certain formal administrative and 
legislative separateness like the states of the American 
union, if as there it is only in mechanical variations that 
there is libertv and all real departures from the general 
norm proceeding from an inner variation are discouraged 
or forbidden. Nor will a unity plus independence of the 
German type be enough; for there the real fact is a unifying 
and disciplined Prussianism and independence is only in 
the form. Nor will even the English colonial system give us 
any useful suggestion, for although there is there a separate 
vigour of life, the brain, heart and central spirit are in the 
metropolitan country and the rest are at the best only out- 
lying posts of the Anglo-Saxon idea. The Swiss cantonal 
life offers no fruitful similitude, not only on account of its 
exiguity, but because there the real fact is a single Swiss 
life and practical spirit with a mental dependence on three 
foreign cultures sharply dividing the race, so that a com- 
mon culture does not exist. The problem is rather, on a lar- 
ger and more difficult scale and with greater complexities, 
that which offers itself now to the British empire, how to 
unite Great Britain, Ireland, the Colonies, Egypt, India 
in a real community, throwing their gains into a common 
stock, using their energies for a common end, finding the 
account of their national individuality in a supranational 
life, yet preserving that individuality, Ireland keeping the 
Irish soul and life and cultural principle, India the Indian 
soul and life and cultural principle, the other units deve- 
loping theirs, not united by a common Anglicisation, 
which was the past empire-building ideal, but finding a 
greater, as yet unrealised principle of free union. Nothing 
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lias yet been suggested in the way of solution except 
some sort of bunch or rather bouquet system, unifying its 
clusters not by the living stalk of a common origin or united 
past, for that does not exist, but by an artificial thread 
of administrative unity which may at any moment be 
snapped irretrievably by centrifugal forces. 

It may be said that after all, unity being the first 
need, that should be achieved at any cost as national 
unity was achieved by crushing out the separate existence 
of the local units and afterwards a new principle of 
grouping or variation may be found other than that of 
the nation unit. But the parallel here becomes illusory 
For the nation was historically the growth into a larger 
unit among many units ; the old richness of small units 
which gave such splendid cultural, but such unsatisfactory 
political results in Greece, Italy, India was lost indeed, 
but the same principle of life by diversity was preserved 
with nations for the diverse units and the cultural life of 
a continent for the common background. Here nothing 
of the kind is possible. There will be a sole unity, the 
world-nation, with no outer source of diversity ; therefore 
the inner source has to be modified indeed, subordinated 
in some way, but preserved. It may be that it will not, 
that the Unitarian idea will eventually prevail, turning the 
nations into geographical departments or provinces ; but 
in that case the outraged need of life will have its revenge, 
either by a stagnation, a collapse and a detrition fruitful 
of new separations, or by some principle of revolt from 
within, as for example by the principle of Anarchism en- 
forcing itself and breaking down the world-order for a 
new creation. The question is whether there is not some- 
where a principle of unity in diversity by which this me- 
thod of action and reaction, creation and destruction, 
realisation and relapse cannot be, if not altogether avoid- 
ed, yet mitigated in its action and led to a more serene and 
harmonious working. 



The Future Poetry 


(i) 

It is not often that we see published in India literarv 
criticism which is of the first order, at once discerning and 
suggestive, criticism which forces us Both to see and 
think. A book which recently I have read and more than 
6nce reperused with a yet unexhausted pleasure and fruit- 
fulness, Mr. James Cousins’ Net c II Vm in English Litera- 
ture* is eminently of this kind. It raises thought which 
goes beyond the strict limits of the author’s subject and 
suggests the whole question of the future of poetry in the 
age which is coming upon us, the higher functions open 
to it — as yet very imperfectly fulfilled, — and the part 
which English literature on the one side and the Indian 
mind and temperament on the other are likely to take in 
determining the new trend. The author is himself a poet, 
a writer of considerable force in the Irish movement 
which has given contemporary English literature its two 
greatest poets, and the book on every page attracts and 
satisfies by its living force of style, its almost perfect 
measure, its delicacy of touch, its fineness and depth of 
observation and insight, its just sympathy and apprecia- 
tion. 


° Guuesh and Co- Madras. 
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For the purpose for which these essays have been, 
not indeed written, but put together, the criticism, fine 
and helpful as it is, suffers from one great fault, — there is 
too little of it. Mr. Cousins is satisfied with giving us the 
essential, just what is necessary for a trained mind to seize 
intimately the spirit and manner and poetic quality of the 
writers whose work he brings before us. This is done 
sometimes in such a masterlv manner that even one touch 
more might well have been a touch in excess. The essay 
on Emerson is a masterpiece in this kind ; it gives perfectlv 
m a few pages all that should be said about Emerson’s 
poetry and nothing that need not be said. But some of 
the essays, admirable in themselves, are too slight for our 
need. The book is not indeed intended to be exhaustive 
in its range. Mr. Cousin’s wisely takes for the most part, — 
there is one notable exception, — writers with whom he is 
in close poetical sympathy or for whom he has a strong 
appreciation ; certain names which have come over to 
our ears with some flourish of the trumpets of renown, 
Thompson, Masefield, Hardy, do not occur at all or only 
in a passing allusion. But still the book deals among con- 
temporary poets with Tagore, A. E. and Yeats, among 
recent poets with Stephen Phillips, Meredith, Carpenter, 
great names all of them, not to speak of lesser writers. 
This little book with its 135 short pages is almost too 
small a pedestal for the figures it has to support, not, be 
it understood, for the purposes of the English reader in- 
terested in poetry, but for ours in India who have on this 
subject a great ignorance and, most of 11s, a very poorly 
trained critical intelligence. We need something a little 
more ample to enchain our attention and fix in 11s a per- 
manent interest ; a fingerpost by the way is not enough 
for the Indian reader, you will have to canv him some 
miles on the road if you would have him follow it. 

But Mr. Cousins has done a great service to the In- 
dian mind by giving it at all a chance to follow this direc- 
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tion with such a guide to point out the way. The Eng- 
lish language and literature is practically the only window 
the Indian mind, with the narrow and meagre and yet 
burdensome education given to it, possesses into the 
world of European thought and culture ; but, at least as 
possessed at present, it is a painfully small and insuffi- 
cient opening. English poetry for all but a few of us stops 
short with Tennyson and Browning, when it does not 
stop with Bvron and Shelley. A few have heard of some 
of the recent, fewer of some of the contemporary poets ; 
their readers are hardly enough to make a number. In 
this matter of culture this huge peninsula, once one of the 
greatest centres of civilisation, has been for long the most 
provincial of provinces ; it has been a patch of tilled fields 
round a lawyer’s office and a Government cutcherry, a 
cross between a little district town and the most rural of 
villages, at its largest a dried-up bank far away from the 
great stream of the world’s living thought and action, 
visited with no great force by occasional and belated 
waves, but for the rest a bare field for sluggish activities, 
the falsest possible education, a knowledge always twenty- 
five or fifty years behind the time. The awakening brought 
bv the opening years of the twentieth century has chiefly 
taken the form of a revival of cultural patriotism, highly 
necessary for a nation which has a distinctive contribution 
to make to the human spirit in its future development, 
some new and great thing which it must evolve out of a 
magnificent past for the opening splendours of the future; 
but in order that this may evolve rapidly and surely, it 
needs a wide and sound information, a richer stuff to 
work upon, a more vital touch with the life and master 
tendencies of the world around it. Such books as this will 
be of invaluable help in creating what is now deficient. 

The helpfulness of this suggestive work comes more 
home to me personally because I have shared to the full 
the state of mere blank which is the ordinary condition 
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of the Indian mind with regard to its subject. Such touch 
as in the intellectual remoteness of India I have been able 
to keep up with the times, had been with contemporary 
continental rather than contemporary English literature. 
With the latter all vital connection came to a dead stop 
with my departure from England quarter of a century 
ago ; it had for its last events the discovery of Meredith 
as a poet, in his Modern Love, and the perusal of Christ 
in Hades , — some years before its publication, — the latter 
an unforgettable date. 1 had long heard, standing aloof 
in giant ignorance, the great name of Yeats, but with no 
more than a fragmentary and mostly indirect acquaintance 
with some of his work ; A. E. only lives for me in 
Mr. Cousins’ pages ; other poets of the day are still re- 
presented in my mind by scattered citations. In the things 
of culture such a state of ignorance is certainly an unholy 
state of sin ; but in this immoral and imperfect world even 
sin has sometimes its rewards, and I get that now in the 
joy and light of a new world opening to me all in one 
view while I -stand, Cortes-like, on the peak of the large 
impression created for me by Mr. Cousins’ booh. For 
the light we get from a vital and illuminative criticism 
from within by another mind can sometimes almost take 
the place of a direct knowledge. 

There disengages itself from these essays not so much 
a special point of view as a distinctive critical and literary 
temperament, which may be perhaps not so much the 
whole mind of the critic as the response to his subject in 
a mind naturally in sympathy with it. Mr. Cousins is a 
little nervous about this in his preface ; he is apprehensive 
of being labelled as an idealist. The cut and dried distinc- 
tion between idealism and realism in literature has always 
seemed to me to be a little arbitrary and unreal , and 
whatever its value in drama and fiction, it has no legi- 
timate place in poetry. What we find here is a self-identi- 
fication with what is best and most characteristic of a 



new spirit in the age, a new developing aesthetic temper 
and outlook, — or should we rather say, inlook ? Its mark 
is a greater (not exclusive) tendency to the spiritual rather 
than the merely earthly, to the inward and subjective than 
the outward and objective, to the life within and behind 
than to the life in front, and in its purest, which seems to 
be its Irish form, a preference of the lyrical to the drama- 
tic and of the inwardly suggestive to the concrete method 
of poetical presentation. Everv distinctive temperament 
has naturally the defect of an insufficient sympathy, often 
a pronounced and intolerant antipathy towards all that 
departs from its own motives. Moreover contemporarv 
criticism is heset with many dangers ; there is the charm 
of new thought and feeling and expression of tendency 
which blinds us to the defects and misplaces or mispro- 
portions to our view the real merits of the expression 
itself ; there are powerful cross-currents of immediate 
attraction and repulsion which carry us from the true 
track ; especially, there is the inevitable want of perspec- 
tive which prevents us from getting a right vision of things 
too near, us in time. And if in addition one is oneself part 
of a creative movement with powerful tendencies' and a 
pronounced ideal, it becomes difficult to gel away from 
the standpoint it creates to a larger critical outlook. From 
these reefs and shallows Mr. Cousins’ sense of measure 
and justice of appreciation largely, generallv indeed, pre- 
serve him, though not, I think, quite invariably. But still 
it is not a passionless, quite disinterested criticism which 
we get or want from this book, but a much more helpful 
thing, an interpretation of work which embodies the crea- 
tive tendencies of the time by one who has himself lived 
in them and helped both to direct and to form. 

Mr. Cousins positive criticism isalmost always tine, just 
and inspired by ,a warm glow of sympathy and understand- 
ing tempered by discernment, restraint and measure ; what- 
ever the future critic, using his scales and balance, may 
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have to take away from it, will he, one would imagine, only 
by way of a slight alteration of stress here and there. His 
depreciations, though generally sound enough, are not, 

1 think, invariably as just as Ins appreciations. Thus his 
essay on the work of j. M. Synge, “the Realist on the 
Stage,” is, in sharp distinction from the rest of the book, 
an almost entirely negative and destructive criticism, 
strong and interesting, but written from the point of view 
of the ideals and aims ot the Irish literarv movement 
against a principle of work which seemed entirely to de- 
part from them ; yet we are allowed to get some glimpse 
ot a positive side of dramatic power which the critic does 
not show us, but leaves us rather to guess at. Mr. Cousins 
seems to me to take the dramatist’s theory of his own art 
more seriously than it should lx- taken ; for the creator 
can seldom be accepted — there may of course be excep- 
tions, rare instances of clairvoyant self-sight — as a sound 
exponent of his own creative impulse. He is in his central 
inspiration the instrument of a light and power not his 
own, and his account of it is usually vitiated, out of focus, 
an attempt to explain the workings of this impersonal 
power bv motives which were the. contribution of his 
own personal effort, but which are often quite subordinate 
or even accidental side-lights of the lower brain-mind, 
not the central moving force. 

Mr. Cousins has pointed out dearly enough that art 
can never he a copy of life. But it is also, true, 1 think, 
that that is not the secret object of most realism, whatever 
it may sav about itself ; realism is in fact a sort of nethor 
idealism, or, perhaps more correctly, sometimes an in- 
verse, sometimes a perverse romanticism which tries to 
get a revelation of creative truth by an effective force of 
presentation, by an intensitv, often an exaggeration at the 
opposite side of the complex phenomenon of life. All art 
start-, from the sensuous and sensible, or takes it as a 
continual point of reference or, at the lowest, uses it as a 
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symbol and a fount of intages ; even when it soars into 
invisible worlds, it is from the earth that it soars ; but 
equally all art worth the name must go beyond the visible, 
must reveal, must show us something that is hidden, and 
in its total effect not reproduce but create. We may say 
that the artist creates an ideal world of his own, not neces- 
sarily in the sense of ideal perfection, but a world that 
exists in the idea, the imagination and vision of the crea- 
tor. More truly, he throws into significant form a truth 
he has seen, which may be truth of hell or truth of heaven 
or an immediate truth behind things terrestrial or any 
other, but is never merely the external truth of earth. By 
that ideative truth and the power, the perfection and the 
beautv of his presentation and utterance of it, his work 
must be judged. 

Some occasional utterances in this book seem to 
spring from very pronounced idiosvncracies of its dis- 
tinctive literary temperament or standpoint and cannot 
always be accepted without reservation. 1 do not myself ' 
share its rather disparaging attitude towards the dramatic 
form and motive or its comparative coldness towards the 
architectural faculty and impulse in poetry. When Mr. 
Cousins tells us that “its poetry and not its drama will 
be the thing of life” in Shakespeare's work, I feel that the 
distinction is not sound all through, that there is a' truth 
behind it, but it is overstated. Or when still more viva- 
ciously he dismisses Shakespeare the dramatist “to a dusty 
and reverent immortality in the libraries” or speaks of 
the “monstrous net of his life’s work” which but for 
certain buoys of line and speech “ might sink in the 
ocean of forgetfulness,” I cannot help feeling that this 
can only be at most the mood of the hour born of the 
effort to get rid of the burden of its past and move more 
freely towards its future, and not the definitive verdict of 
the poetic and aesthetic mind on what has been so long 
the object of its sincere admiration and a powerful presence 
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and influence. Perhaps I am wrong, I may be too much 
influenced by my own settled idiosvncracies of an aesthetic 
temperament and being impregnated with an early cult 
for the work of the great builders in Sanskrit and Greek, 
Italian and English poetry. At any rate, this is true that 
whatever relation we may keep with the great masters of 
the past, our present business is to go beyond and not to 
repeat them, and it must always be the lyrical motive and 
spirit which find a new secret and begin a new creation ; 
for the lyrical is the primary poetical motive and spirit 
and the dramatic and epic must wait for it to open for 
them their new heaven and new earth. 

I have referred to these points which are only side 
issues or occasional touches in Mr. Cousins’ book, be- 
cause they are germane to the question which it most 
strongly raises, the future of English poetry and of the 
world’s poetry. It is still uncertain how that future will 
deal with the old quarrel between idealism and realism, 
for the two tendencies these names roughly represent are 
still present in the tendencies of recent work. More 
generally, poetry always sways between two opposite trends, 
towards predominance of subjective vision and towards an 
emphasis on objective presentation, and it can rise too 
beyond these to a spiritual plane where the distinction is 
exceeded, the divergence reconciled. Again, it is not 
likely that the poetic imagination will ever give up the 
narrative and dramatic form of its creative impulse ; a 
new spirit in poetry, even though primarily lyrical, is 
moved always to seize upon and do what it can with 
them, — as we see in the impulsion which has driven 
Maeterlinck, Yeats, Robindranath to take hold of the 
dramatic form for self-expression as well as the lyrical in 
spite of their dominant subjectivity. We may perhaps 
think that this was not the proper form for their spirit, 
that they cannot get there a full or a flawless success ; 
but who shall lay down rules fur creative genius or say 
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what it shall or shall not attempt? It follows ils own 
course and makes its own shaping experiments. And it is 
interesting to speculate whether the new spirit in poetry 
will take and use with modifications the old dramatic and 
narrative forms, as did Robindranath in his earlier drama- 
tic attempts, or quite transform them to its own ends, as 
he has attempted in his later work. But after all these are 
subordinate issues. 

It will be more fruitful to take the main substance of 
the matter for which the body of Mr. Cousins’ criticism 
gives a good material. Taking the impression it creates 
for a starting-point and the trend of English poetrv for 
our main text, but casting our view farther back into the 
past, we may try to sound what the future has to give us 
through the medium of the poetic mind and its power for 
creation and interpretation. The issues of recent activity - 
are still doubtful and it would be rash to make anv confi- 
dent prediction ; but theie is one possibility which this 
book strongly suggests and which it is at least interesting 
and may be fruitful to search and consider. That possi- 
bility is the discovery of a closer approximation to what we 
might- call the mantra in poetry, that rhythmic speech 
which, as the Veda puts it, rises at once from the heart 
of the seer and from the distant home of the Tiuth, — th. 
discovery of the word, the divine movement, the form of 
thought proper to the reality which, as Mr. Cousins’ ex- 
cellently says, “ lies in the apprehension of a something 
stable behind the instability of word and deed, something 
that is a reflection of the fundamental passion of human- 
ity for something beyond itself, something that is a dim 
foreshadowing of the divine urge which is prompting all 
creation to unfold itself and to rise out of its limitations 
towards its Godlike possibilities." Poetry in 'he past has 
done that in moments of supreme elevation ; in the 
future ti re seems to be some chance of its making it a 
more co ;ious aim. and steadfast endeavour. 

A. G. 



Sentences from BhartriViari 


IX PRAISE OF VIRTUE 

1 

Homage to him who keeps his heart a hook 

For stainless matters, prone others' gifts to prize 
And nearness of the good ; whose faithful look 
Rejoices in his own dear wife ; whose eyes 
Are humble to the Master good and wise ; 

A passion high for learning, noble fear 

()t public shame who feels ; treasures the still 
Sweet love of Clod ; to self no minister, 

Rut schools that ravener to his lordlier will, 

Far bom the evil herd on virtue’s hill. 

2 

Eloquence in the assembly ; in the field' 

The puissant act, the lion's heart ; proud looks 
Unshaken in defeat, but modest-kind 

Mercy when victory comes ; passionate for books 
High love of learning ; thoughts to fame inclined ; 
These things are natural to the noble mind. 

3 

Being fortunate, how the noble heart grows soft 
As lilies ! But in calamity’s rude shocks 
Rugged and high like a wild mountain’s rocks 
It fronts the thunders, granite piled aloft. 
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4 

Then is the ear adorned when it inclines 

To wisdom ; giving bracelets rich exceeds 
So the beneficent heart’s deep-stored mines 

Are worked for ore of sweet compassionate deeds, 
And with that gold the very body shines. 

5 

The hand needs not a bracelet for its pride, 

High liberality its greatness is ; 

The head no crown wants to show deified, 

Fallen at the Master’s feet it best doth please. 
Truth-speaking makes the face more bright to shine ; 

Deep musing is the glory of the gaze ; 

Strength and not gold in conquering arms divine 
Triumphs ; .calm purity the heart arrays. 

Nature’s great men have these for wealth and gem ; 
Riches they need not, nor a diadem. 

6 

Rare are the hearts that for another’s joy 

Fling from them self and hope of their own bliss ; 
Himself unhurt for others’-good to try 

Man’s impulse and his common nature is : 

Rut they who for their poor and selfish aims 
Hurt others, are but fiends with human names. 

Who hurt their brother men themselves unhelped. 

What they are, we know not, nor what horror whelped. 

7 

Here Vishnu sleeps, here find his foes their rest ; 

The hills have taken refuge, serried lie 
Their armies in deep ocean’s sheltering breast ; 

The clouds of doom are of his heart possessed, 

He harbours nether fire whence he must die. 
Cherisher of all in vast equality, 

Lo, the wide strong sublime and patient sea ! 
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The Life Divine 


CHAPTER XL 

THE FUNDAMENTAL CHARACTER OF THE IGNORANCE 

We know now what is the nature of the knowledge 
into which we have to grow and what is that human 
status of partial knowledge which constitutes our share 
or our nature’s characteristic specialisation of the univer- 
sal ignorance. We should therefore he in a position to 
define, as far as such a thing can be defined, the nature 
of the Ignorance itself, its primary functional power and, 
as we might say, its utility and necessity in the workings 
of existence. For, in the complete and inalienable self- 
knowledge of the Brahman, such a phenomenon as the 
Ignorance cannot have come in as a chance, an interven- 
ing accident, an involuntary forgetfulness or confusion, an 
ugly contretemps for which the All-Wise was not pre- 
pared and out of the consequences of which he finds the 
utmost difficulty in escaping, nor can it be, on the con- 
trary, an inexplicable mystery of his being, original and 
eternal, of which even he himself, the divine All-teacher, 
is incapable of giving any account either to himself or to 
us. It must be a working of the All-Wisdom itself, a 
power of the All-consciousness which it uses for a pri- 
mary, an indispensable function in the workings of ex- 
istence ; there must be something which had to be done 
because it was worth doing, for which the assumption of 
Ignorance was a necessary means and utility. 



It will be evident from what we have already said 
so often that the Ignorance is not a creator of absolute 
unrealities, but only of perversions of reality, not a power 
for utter illusion, but a power for error born of the limi- 
tation of knowledge. The Mayavadin holds the error it 
creates to be an absolute illusion and world-existence 
itself to be such an error of the Ignorance ; he gives the 
figure of the rope mistaken for a snake as the exact na- 
ture of the mistake made by the soul when it imposes an 
absolutely non-existent world upon the sole, the eternal I v 
featureless reality which is the Brahman. But this figure 
destroys itself by a cardinal defect of non-applicability. 
For in the Mayavadin’s position the world is absolutely 
non-existent, or it exists only in the dream, the error, by 
the Ignorance — which comes in the end to precisely the 
same thing ; but the snake in the illustration is not ab- 
solutely non-existent, it does exist outside the error made 
by the mind in its vision. If the rope here is a realitv, 
then the snake also is a reality, though a reality which 
exists elsewhere and not in the place in which the error 
of the mental vision has put it. If snake were not as much 
an existence as rope, if it had not been seen elsewhere as 
really as the rope here, then the man could not possibly 
have mistaken the rope for a serpent. The illustration 
would only light up the truth of the matter for us, if we 
supposed the w’orid of forms to be real as Brahman is real, 
but to exist not where the soul sees it, in its present con- 
sciousness, in the infinite and universal Being, but else- 
where, in some past consciousness, in some other than 
the infinite and universal Being. But this would lead to 
an obvious absurdity. 

The illustration and the objection to it are not mere 
subtleties of a barren logomachy ; they involve a question 
of solid philosophical importance, — whether the human 
consciousness is at all capable of mistaking a thing ab- 
solutely unreal or non-existent for a realitv or even of at 
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all conceiving of anything as existent which is in all its cir- 
cumstances utterly non-existent. Nothing in our experience 
justifies us in attributing to it any such capacity. The cons- 
ciousness may mistake one reality for another, rope for 
snake or snake for rope ; it may combine falsely two 
realities as when it puts wings on the shoulders of a human 
figure or delineates a woman’s form ending in the tail of a 
fish and calls the one an angel, the other a mermaid. The 
human imagination works always upon realities or at 
least upon things of which it has had assurance as reali- 
ties of its experience, even though it makes of them a 
false presentation. It may create for itself a god, a devil 
or a dragon ; but from what does it create them ? We 
may sav that the dragon is a prolongation into the pre- 
sent of a past fact or experience, the huge winged reptiles 
which were once a reality upon the physical earth, that 
the God or the devil are realities on another plane of ex- 
istence, in a more subtle substance of matter, and that 
the error of the consciousness is to put them in the 
wrong place or time, present instead of past or future, 
in the physical skies or on the peaks of the Himalayas 
or Ida or Olympus, and to figure them in too human 
forms and with too human attributes. Or if we have no 
experience of and therefore no faith in these other planes, 
we must still see that the god and devil are the reality 
of human beings raised to a higher degree of nature in 
the consciousness or depressed to a lower by the eli- 
mination of defects of power and perfection in the one 
case or of all modifications and denials of evil in the 
other and bv the attribution of immortality, which is not 
a creation in the void, but simply an indefinite prolonga- 
tion of the actual fact of long-continued existence which 
already belongs to certain forms in the universe. 

In no case do we find the consciousness creating its 
illusions out of unreal, non-existent materials ; it is al- 
ways with existences, with realities that it deals, although 
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it may deal with them wrongly, by misapplication, by 
false combination. Dreams themselves are not a creation 
of non-existent forms, but an incongruous presentation 
of images of things which in themselves are real and of 
which the waking mind has had real experience. We 
may say that the ignorance mispresents, makes a false 
picture of the self-manifestation of the Brahman, or that 
the world as we see it is a dream, an erroneous image, 
and that when we wake into knowledge, we shall see 
the reality by all the elements of the picture being put 
into their proper place and relation ; but we cannot say 
that all the elements out of which we have combined the 
dream, the false picture, are non-existent and the ignor- 
ance has created and combined them out of nothing or, 
what is equally impossible and conies to the same thing, 
out of a substance of reality which is not only originally 
one and featureless, but incapable of variation or feature. 
To do so would be to attribute to mental consciousness 
just the one capacity which all experience proves that it 
does not possess. 

We then come to the second line of trenches of the 
illusionist theory when, withdrawing a little from its first 
absolute position in order to come back to it more firmly, 
it admits that forms and a w r orld of forms may have a 
certain subordinate and temporal reality ; but the only 
eternal reality is Brahman and therefore the other, not 
being eternal, is in highest truth an illusion. It gives here 
the example of the earth and the pot ; the earth is the 
substance, the reality, because it is permanent, but the 
pot is the form, the phenomenon, the apparent reality, 
and in final truth unreal, because it is impermanent : for 
everything that has a beginning and an end, shows by 
the very fact of ending that it never had a real existence. 
Again, both the illustration and the conclusion it illus- 
trates fail when they are rigorously tested. It is true that 
forms begin and end, but it is also true that they have 



THE LIFE DIVINE 


325 


no real end, because they have obviously a potentiality 
of perpetual recurrence ; they may not be eternal in constant 
perpetuity, but they may and seem to be eternal in re- 
current perpetuity. A particular pot-form is brought out 
of earth and dissolved, but the general form of pot with 
its infinite power of self-variation is a thing which will 
last as long as the earth-substance lasts ; it represents the 
power of form eternally inherent in substance ; it is there 
latent, subconsciously powerful to exist even when it 
does not exist outwardly, unmanifestlv existent in the 
true sense of existence even when not active in manifest 
being. So must it be with the world and the Brahman. 
Although particular world-forms may appear and dis- 
appear, — we cannot say that they will not again recur, — 
there is nothing to show that w’orld in itself ever comes 
to an end or that there was before, or will be hereafter, 
any space of time during wjiich not at all in infinite Brah- 
man did anything of the nature of universe exist. Even 
if we suppose this, still it was there latent, had been be- 
fore and must be again. But if world is without any real 
beginning or any real end, then it too is eternal and 
cannot be said to be, in this sense either, a non-existence, 
an illusion, an unreality. 

Resiling a step back from this position we may sav 
that this does not matter, since the individual soul can 
merge itself into the Brahman and lose all -consciousness 
of world-being and this is a sufficient proof that there is, 
highest above all, the eternal Brahman to whom world 
has no existence ; because he is self-existence alone and 
unqualified. But here too several qualifications have to 
be made. First, this status of thel soul is arrived at in a 
trance of consciousness from which world-existence is 
excluded, but which can and does return out of itself 
into world-existence ; therefore unconsciousness of world- 
being, sushupti, a sleep without waking, cannot be the 
whole eternal nature of Brahman-consciousness. Secondly, 
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we see that this loss of world-being is confined to the 
individual soul, the Jivatman, and though it is held that 
the Jivatman and the Brahman are one without difference 
or distinction, yet the retirement of the Jivatman does 
not bring about the cessation of world, does not even af- 
fect its unchanged persistence. Either then the world 
exists eternally as the sum of a plurality of souls and 
there are two selves, the one spirit eternally unconscious 
of world-being, into which the Jivatman retires, and the 
plural soul perpetually conscious of it ; or else Brahman 
itself has perpetually two coexistent conditions, one of 
sleep, the other of waking, one in which he is eternally 
conscious of the truth of immutable unity, another in 
which he is perpetually subject to the illusion of variable 
multiplicity ; and he has the power in any individual 
soul of returning eternally and without relapse to the 
truth, the higher state, but in. the total plurality he can 
only draw back to it for a time, but must always relapse 
into the illusion. But how can this eternal duality be 
possible unless Brahman in himself, in his highest truth 
of being is not limited by either oneness or multiplicity, 
immutability or variation, but is something beyond which 
is simultaneously conscious of both conditions, — as 
behind the oneness of earth and the multiplicity of forms 
of earth there is a being and a power of being which in 
its indeterminate oneness takes the appearance of earth, 
in its determinate multiplicity the appearance of many 
earth-forms? The highest state of the liberated soul would 
be then identification with this highest consciousness of 
Brahman which is eternally aware of both its status of 
unity' and its status of multiplicity, but limited by neither. 
Then, either an exclusive consciousness of oneness 
empty of world or an exclusive consciousness of plural 
world-being would be, as the Upanishad affirms, a state 
of ignorance, and the simultaneous possession of both in 
a consciousness higher than either would be the truth 
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and the highest status. 

YVe might say that still world-being is an illusion 
and the exclusion of it is not indeed the absolute truth, 
but that by which we enter into the truth ; the one is 
Avidya, the other Vidya ; the Brahman possesses eternally 
both, but is conscious of world-being only as an illusion 
and of unity as a return from the illusion, and this change 
or return is reflected in the liberation of the individual 
jivatman. We might say too that if the mental conscious- 
ness cannot create except out of pre-existent realities, the 
highest consciousness of Brahman can so create by a 
sort of omnipotent power of imagination in that cons- 
ciousness. This imagination is an image-builder, a maker 
of forms, and all forms are figments of this supreme 
imaginative consciousness. But forms and images can- 
not be created except out of some substance, and if 
the substance is real, the forms also are real. It may be 
said that the images of dream, delirium, hallucination are 
absolutely unreal, forms without true substance, illusions ; 
and the world is such a dream, delirium or self-halluci- 
nation of the Brahman. But this is an error ; for the 
images of dream, delirium, hallucination are forms o f 
substance, however subtle or fleeting or illusorv they mav 
seem to the physical mind. For matter is not the only 
power of substance. There is substance of mind as well 
as substance of matter, subtle substance as well as gross 
substance. Mind is not an illusion but a reality, a power 
of being, and forms of mind are on their own plane subs- 
tantial forms of being. All forms in fact must be forms 
of being, and world-forms can only be forms of the one 
Being, Brahman, forms of the Real and therefore real in 
their substance. Figments of consciousness they may be, 
but consciousness does not mould them out of nothing, 
but out of the being of Brahman. 

We may say that world-forms are only reflections 
of the reality, not true forms but shadows. But, in the 



328 “ AKYA ” 


first place, they must correspond to some truth of that 
which thev reflect ; thev are not denials of that truth 
or things whose appearances have no connection of any 
kind with its realitv, or mere veils which simply serve to 
conceal it from us. Nor are thev only its symbols, its signs 
of manifestation, but its embodiments. For they are 
not shadowy reflections, like an image in a glass or in a 
pool where the reflecting substance is remote from and 
other than the thing reflected ; here Brahman the being 
is reflected in himself, in Brahman . the consciousness. 
Not only so, but while the shadow in the glass or the pool 
does not contain ourselves, our being, our life, our consci- 
ousness, world-forms do contain the being, the conscious- 
ness, the power of Brahman, they live with his life. Not 
only is Brahman conscious of them as we are of our 
shadow in glass or pool, but he is conscious in them and 
all around them, and they by that are conscious in him. 
Therefore all the images and analogies by which we trv 
to get away from the reality of Brahman in the world and 
condemn it as a dream, shadow, reflection, hallucination, 
mere form, false imposition of the senses, break down 
when examined, prove to be themselves false in their im- 
perfection, in their inability to represent to us the real 
facts of Being or even properly to illustrate or throw a 
light on them. Brahman meets us everywhere to con- 
vince us of his omnipresent as well as his remote reality, 
of the truth of his objective as well as his subjective self- 
manifestation. We find that he is not only in and around, 
but verily has become all these existences. 

It is in the light of this great fact of Being and of 
all the facts that devolve from it, it is largely, comprehen- 
sively, not by trenchant intellectual subtleties, that we 
shall best understand the primary nature and genera 
utility of the Ignorance. Being is the first great reality ; 
Consciousness is the second, Being working upon itself 
as a Will or self-aware force to liberate into activity its 
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own truths and powers and throw them into forms bv 
which they can be embodied and work out their poten- 
tial relations. Ignorance enters in as a secondary power 
of this conscious Force, for limitation, for division. The 
Upanishad perceived this when it designed the small, 
alpam, as the field of the results of the ignorance and the 
large, bhuman, as the field of the joy of knowledge, and 
pointed out bheiia, division, breaking up the all-uniting 
oneness, as the characteristic action. All ignorance indeed 
comes by limitation of Knowledge, by division of cons- 
ciousness. When we look upon the outside of things, we 
limit ourselves to that external knowledge which is by 
itself an ignorance ; as when we look at water and know 
it only as a mobile and liquid substance, until by an en- 
largement of knowledge out of this limitation we come to 
know that it is compounded oxygen and hydrogen, — 
but we do not therefore conclude that water is an illusion, 
that there is no mobile liquid substance at all and only 
hydrogen and oxygen exist ; for that would be a fresh 
limitation, a reverse ignorance. When again we regard 
ourselves as a separate mind and body, we fall into 
ignorance bv a limitation of self-knowledge which takes 
the form of a division of consciousness, bheda. Enlarging 
our knowledge out of this limitation we come to know 
that there is one Mind, one Matter, and our mind and 
body can never be separable from it, that they are one 
mind and matter with all other bodies and intelligences. 
But to see only that one and ignore our individual action 
mental and physical and the modification that it brings 
into the universal action, would be again another limita- 
tion of knowledge, a reverse ignorance. So too we divide 
mind and matter and regard them as separate entities, but 
by enlargement out of this ignorance we see the one being 
and force of which they are complementary activities ; we 
come to the One by knowing which all is known, — even 
as bv understanding the nature and action of the one Mind 
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or the one Force we can know the nature and action of 
all minds and all forces. But if we see this One only and 
put out of sight the multiplicity of its forms and activities, 
we fall, here too, into a limitation of knowledge from the 
other side, a new division, a reverse ignorance. The One 
is known through and in the Many, the Many are known 
by and in the One. 

Everywhere this limitation and division reveal them- 
selves as the whole condition of the ignorance ; by en- 
largement is release into knowledge and into our true 
being, by comprehensive unity, by the gathering up of 
infinite realities into the one reality on which they all 
depend for their truth. Our knowledge of our waking 
selves is an ignorant limitation, a division from the rest 
of our being, which we heal bv awaking to that rest, to 
the subconscient and superconscient self, without thereby 
losing the power to live in the waking world. Our sepa- 
rative ego-sense is an ignorant limitation by which we 
divide ourselves from God and our innumerable other 
selves so as to live shut up in the prison of our little 
personality, and we heal it by awaking to the divine 
consciousness and the universal consciousness in all 
beings, but without thereby forfeiting our power to de- 
velop in this universality and self-transcendence an indi- 
vidual point and current of thought and action. Our 
preoccupation with each moment of time and with the 
little sum of moments of time which make up our pre- 
sent life, is an ignorant limitation by which we divide 
ourselves from our infinite past and future being with- 
out which the present would be impossible, futile, mean- 
ingless, purposeless, and we heal it by recovery of our 
past and our future on the background of our timeless 
being : so we live from and in our real being, but do not 
thereby recoil from existence in time or from life in the 
present, but make it rather more powerful, luminous and 
effective. $o it is with every form of ignorance ; the secret 
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of each is limitation of consciousness, division of cons- 
ciousness ; that is the Ignorance, its primary fact and 
constituting nature. 

But how is this limitation and division brought about 
in the indivisible unity of the Infinite ? We shall see that 
the secret lies in the power of the force of consciousness, 
Tapas, by which the world was created and its action is 
conducted, to dwell in its activity and put back from it 
all that is not immediately concerned with that activity. 
And its object is variety of dealings with infinite relations 
(vxavahdra ), so that by limitation may be produced certain 
results, a certain play of potentialities which would not 
be freelv operative in the unrestricted light of the illimi- 
table self-conscious existence. Limitation and division 
are not absolutely real in the Brahman, they are a device 
for certain purposes of action and relation, vyavaluirika ; 
they operate, that is to say, not in the integral Brahman 
consciousness, but in that movement of it only which is 
absorbed in particular action and relation. They are the 
play of the actor, not the full reality of the being. 
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CHAPTER XXXVIII 
SAMADHI 

Intimately connected with the aim of the Yoga of 
Knowledge which must always be the growth, the ascent 
or the withdrawal into a higher or a divine consciousness 
not now normal to us, is the importance attached to the 
phenomen of Yogic trace, to Samadhi. It is supposed 
that there are states of being which can only be gained in 
trance ; that especially is to be desired in which all action 
of awareness is abolished and there is no consciousness 
at all except the pure supramental immersion in im- 
mobile, timeless and infinite being. By passing away in 
this trance the soul departs into the silence of the highest 
Nirvana without possibility of return into any illusory or 
inferior state of existence. Samadhi is not so all-impor- 
tant in the Yoga of devotion, but it still has its place there 
as the swoon of being into which the ecstasy of divine 
love casts the soul, do enter into it is the supreme step 
of the ladder of Yogic practice in Rajayoga and Hatho- 
yoga. \V hat then is the nature of Samadhi or the utility 
of its trance in an integral Yoga ? It is evident that where 
our objective includes the possession of the Divine in 
life, a state of cessation of life cannot be the last consum* 
mating step or the highest desirable condition : Yogic 
trance cannot be> an ami, his in so many Yogic systems, 
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but only a means, and a means not of escape from the 
waking existence, but to enlarge and raise the whole 
seeing, living and active consciousness. 

The importance of Samadhi rests upon the truth 
which modern knowledge is rediscovering, but which 
has never been lost in Indian psychology, that only a 
small part whether of world-being or of our own being 
comes into our ken or into our action. The rest is hid- 
den behind in subliminal reaches of being which descend 
into the profoundest depths of the subconscient and rise 
to highest peaks of superconscience, or which surround the 
little field of our waking self with a wide circumconscient 
existence of which our mind and sense- catch only a few 
indications. The old Indian psychology expressed this 
fact by dividing consciousness into three provinces, wak- 
ing state, dream-state, sleep-state, jagrat, snuipiui, siisluip- 
ti ; and it supposed in the human being a waking self, a 
dream-self, a sleep-self, with the supreme or absolute self 
of being, the fourth or Turiva, beyond, of which all these 
are derivations for the enjoyment of relative experience 
in the world. 

If we examine the phraseology of the old books, we 
shall find that the waking state is the consciousness of the 
material universe which we normally possess in this em- 
bodied existence dominated by the physical mind ; the 
dream state is a consciousness corresponding to the sub- 
tler life-plane and mind-plane behind, which to us, even 
when we get intimations of them, have not the same con- 
crete reality as the things of the physical existence ; the 
sleep-state is a consciousness corresponding to the supra- 
mental plane proper to the gnosis, which is beyond our 
experience because our causal body or envelope of gnosis 
is not developed in us, its faculties not active, and there- 
fore we are in relation to that plane in a condition ol 
dreamless sleep. The Turiya beyond is the consciousness 
of our pure self-existence or our absolute being with which 
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we have no direct relations at all, whatever mental rejec- 
tions we may receive in our dream or our waking or even, 
irrecoverablv, in our sleep consciousness. This fourfold 
scale corresponds to the degrees of the ladder of being 
by which we climb back towards the absolute Divine. 
Normally therefore we cannot get back from the physical 
mind to the higher planes or degrees of consciousness 
without receding from the waking state, without going in 
away from it and losing touch with the material world. 
Hence to those who desire to have the experience of these 
higher degrees, fiance becomes a desirable thing, a means 
of escape from the limitations of the physical mind. 

Samadhi or Yogic trance retires to increasing depths 
according as it draws farther and farther away from the 
normal or waking state and enters into degrees of cons- 
ciousness less and less communicable to the waking 
mind, less and less ready to receive a summons from the 
waking world. Beyond a certain point the trance be- 
comes complete and it is then almost or quite impossi- 
ble to awaken or call back the soul that has receded into 
them ; it can only come back bv its own will or at most 
by a violent shock of physical appeal dangerous to the 
svstem owing h) the abrupt upheaval of return. There 
are said to be supreme states of trance in which the soul 
persisting for too long a time cannot return ; for it loses 
its hold on the cord which binds it to the consciousness 
of life, and the body is left, maintained indeed in its set 
position, not dead by dissolution, but incapable of re- 
covering the ensouled life which had inhabited it. Final- 
ly, the Yogin acquires at a certain stage of development 
the power of abandoning his body definitively without the 
ordinary phenomena of death, by an act of will,* or bv 
a process. of withdrawing the pranic life-force through 
the gate of the upward life-current (udihni), opening tor it 
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a way through the mvstic brahmarandhrn in the head. 
By departure from life in the state of Samadhi he attains 
directly to that higher status of being to which he aspires. 

In the dream-state itself there are an infinite series 
of depths ; from the lighter recall is easy and the world 
of the physical senses is at the doors, though for the 
moment shut out ; in the deeper it becomes remote and 
less able to break in upon the inner absorption, the mind 
has entered into secure depths of trance. There is a com- 
plete difference between Samadhi and normal sleep, 
between the dream state of Yoga and the physical state 
of dream. The latter belongs to the physical mind ; in 
the former the mind proper and subtle is at work liberated 
from the immixture of the physical mentality. The dreams 
of the physical mind are an incoherent jumble made up 
partly of responses to vague touches from the physical 
world round which the lower mind-faculties disconnected 
from the will and reason, the bmldlii, weave a web of 
wandering phantasy, partly of disordered associations from 
the brain-memory, partly of reflections from the soul 
travelling on the mental plane, reflections which are, 
ordinarily, received without intelligence or coordination, 
wildly distorted in the reception and mixed up confusedly 
with the other dream elements, with brain-memories and 
fantastic responses to any sensory touch from the physical 
world. In the Yogic dream-state, on the other hand, the 
mind is in clear possession of itself, though not of the 
physical world, works coherently and is able to use either 
its ordinary will and intelligence with a concentrated 
power or else the higher will and intelligence of the more 
exalted planes of mind. It withdraws from experience of 
the outer world, it puts its seals upon the physical senses 
and their doors of communication with material things ; 
but everything that is proper to itself, thought, reasoning, 
reflection, vision, it can continue to execute with an in 
creased purity and power of sovereign concentration 
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free from the distractions and unsteadiness of the waking 
mind. It can use too its will and produce upon itself or 
upon its environment mental, moral and even physical 
effects which will continue and have their after conse- 
quences on the waking state subsequent to the cessation 
of the trance. 

To arrive at full possession of the powers of the 
dream-state, it is necessary first to exclude the attack of 
the sights, sounds etc. of the outer world upon the physi- 
cal organs. It is quite possible indeed to be aware in the 
dream-trance of the outer physical world through the 
subtle senses which belong to the subtle body ; one mav 
he aware of them just so far as one chooses and on a 
much wider scale than in the waking condition ; for 
the subtle senses have a far more powerful range than the 
gross physical organs, a range which may be made prac- 
tically unlimited. But this awareness of the physical world 
through the subtle senses is something quite different 
from our normal awareness of it through the phvsical 
organs ; the latter is incompatible with the settled state of 
trance, for the pressure of the physical senses breaks the 
Samadhi and calls back the mind to live in their normal 
field where alone they have power. But the subtle senses 
have power both upon their own planes and upon the 
physical world, though this is to them more remote than 
their own world of being. In Yoga various devices are used 
to seal up the doors of the physical sense, some of them 
physical devices ; but the one all-sufficient means is a force 
of concentration by which the mind is drawn inward to 
depths where the call of physical things can no longer 
easily attain to it. A second necessity is to get rid of the 
intervention of physical sleep. The ordinary habit of the 
mind when it goes in away from contact with physical 
things is to fall into the torpor of sleep or its dreams, 
and therefore when called in for the purposes of Samadhi, 
it gives or tends to give, at the first chance, by sheer force 



THE SYNTHESIS OF YOGA 


337 


of habit, not the response demanded, but its usual res- 
ponse of physical slumber. This habit of the mind has to 
be got rid of ; the mind has to learn to be awake in the 
dream state, in possession of itself, not with the outgoing, 
but with an ingathered wakefulness in which, though im- 
mersed in itself, it exercises all its powers. 

The experiences of the dream-state are infinitely 
various. For not only has it sovereign possession of the 
usual mental powers, reasoning, discrimination, will, ima- 
gination, and can use them in whatever way, on what- 
ever subject, for whatever purpose it pleases, but it is 
able to establish connection with all the worlds to 
which it has natural access or to which it chooses to 
acquire access, from the physical to the higher mental 
worlds. This it does by various means open to the sub- 
tlety, flexibility and comprehensive movement of this in- 
ternalised mind liberated from the narrow limitations of 
the physical outward-going senses. It is able first to take 
cognizance of all things whether in the material world or 
upon other planes by aid of perceptible images, not only 
images of things visible, but of sounds, touch, smell, taste, 
movement, action, of all that makes itself sensible to the 
mind and its organs. For the mind in Samadhi has access 
to the inner space called sometimes the chiilaknslin, to 
depths of more and more subtle ether which are heavily 
curtained from the physical sense by the grosser eth_r of 
the material universe, and all things sensible, whether in the 
material world or anv other, create reconstituting vibra- 
tions, sensible echoes, reproductions, recurrent images of 
themselves which that subtler ether receives and retains. 

It is this which explains many of the phenomena of 
clairvoyance, clair-audience, etc ; for these phenomena are 
only the exceptional admission of the waking mentality 
into a limited sensitiveness to what might be called the 
image memory of the subtle ether, by which not only the 
signs of all things past and present, but even those of 




things future can he seized ; for things future are already 
accomplished to knowledge and vision on higher planes 
of mind and their images can he reflected upon mind in 
the present. But these things which are exceptional to the 
waking mentality, difficult and to he perceived only by the 
possession of a special power or else after assiduous train- 
ing, are natural to the dream-state of trance consciousness 
in which the subliminal mind is free. And that mind can 
also take cognizance of things on various planes not only 
by these sensible images, but by a species of thought per- 
ception or of thought reception and impression analogous 
to that phenomenon of consciousness which in modern 
psychical science lias been given the name of -telepathy. 
But the powers of the dream mind do not end here. It 
can bv a sort of projection of itself, in a subtle form of its 
mental body, actually enter into other planes and worlds 
or into distant places and scenes of this world, move 
among them with a sort of bodily presence and bring back 
the direct experience of their scenes and truths and oc- 
currences. It may even project actually the mental body 
for the same purpo-e and travel in it, leaving the physical 
body in a profoundest trance without sign of life until its 
return. 

The greatest value of the dream-state of Samadhi 
lies, however, not in these more outward things, hut in 
its power to open up easily higher ranges and powers of 
thought, emotion, will by which the soul grows in height, 
range and self-mastery. Especially, withdrawing from the 
distraction of sensible things, it can, in a perfect power 
of concentrated self-seclusion, prepare itself by a free 
reasoning, thought, discrimination and, finally, mental 
vision and identification for access to the Divine, the 
supreme Self, the transcendent Truth, not only in its 
principles and powers but in its pure and highest Being. 
Or it can by an absorbed inner joy and emotion, as in 
a sealed and secluded chamber of the soul, prepare itself 
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for the delight of union with the divine Beloved, the 
Master of all hi iss. 

For the integral Yoga this method of Samadhi mav 
seem to have the disadvantage that when it ceases, the 
thread is broken and the soul returns into the distraction 
and imperfection of the outward life, with only such an 
elevating effect upon that outer life as the general memory 
■of these deeper experiences may produce. But this gulf, 
this break is not inevitable. In the first place, it is onlv 
in the untrained psychic being that the experiences of the 
trance are a blank to the waking mind ; as it becomes 
the master of its Samadhi, it is able to pass without any 
gulf of oblivion from the inner to the outer waking. 
Secondly, when this has been once done, what is attained 
in the inner state, becomes easier to acquire by the waking 
consciousness and to turn into the normal experience, 
powers, mental status of the waking life. The subtle mind 
which is normally eclipsed by the insistence of the physic- 
al being, becomes powerful even in the waking state, 
until even there the enlarging man is able to live in his 
subtle as well as his physical body, to be aware of it 
and in it, to use its senses, facilities, powers, to dwell in 
possession of supraphysical truth, consciousness and ex- 
perience. 

The sleep-state ascends to a higher power of being, 
beyond thought into pure consciousness, beyond emotion 
into pure bliss, beyond will into pure mastery ; it is the 
gate of union with the supreme state of Sachchidananda 
out of which all the activities of the world are bom. But 
here we must take care to avoid the pitfalls of symbolic 
language. The use of the words dream and sleep for these 
higher states is nothing but an image drawn from the ex- 
perience of the normal physical mind with regard to 
planes in which it is not at home. It is not the truth that 
the Self in the third status called perfect sleep, sttshiipii, 
is in a state of slumber. The sleep self is on the contrary 



described as Prajna, the Master of Wisdom and Know- 
ledge, Self of the Gnosis, and as Ishwara, the Lord of 
being. To the physical mind a sleep, it is to our wider 
and subtler consciousness a greater waking. To the nor- 
mal mind all that exceeds its normal experience but still 
comes into its scope, seems a dream ; but at the point 
where it borders on tilings quite beyond its scope, it can 
no longer see truth even as in a dream, but passes into 
the blank incomprehension and non- reception of slum- 
ber. This border-line varies with the power of the indivi- 
dual mind, with the degree and height of its enlighten 
ment and awakening. The line may be pushed up higher 
and higher until it may pass even beyond the mind. 
Normally indeed the human mind cannot be awake even 
with the inner waking of trance on the supramental levels; 
but this disability can be overcome. Awake on these 
levels the soul becomes master of the ranges of gnostic 
thought, gnostic will, gnostic delight, and if it can do 
this in Samadhi, it may carry its memory of experience 
and its power of experience over into the waking state, 
liven on the yet higher level open to us, that of the Anan- 
da, the awakened soul may become similarly possessed 
of the Bliss Self both in its concentration and in its cos- 
mic comprehension. But still there may be ranges above 
from which it can bring back no memory except that 
which says, “ somehow, indescribably, I was in bliss,” the 
bliss of an unconditioned existence beyond all potentiality 
of expression by thought or description by image or feature. 
Even the sense of being may disapear in an experience 
in which the word existence loses its sense and the Bud- 
dhistic symbol of Nirvana seems alone and sovereignly' 
justified. However high the power of awakening goes, 
there seems to be a beyond in which the image of sleep, 
of siishupti, will still find its application. 

Such is the principle of the Yogic trance, Samadhi, — 
into its complex phenomena we need not now enter. It 
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is sufficient to note its double utility in the integral Yoga. 
It is true that up a point difficult to define or delimit 
almost all that Samadhi can give, can be acquired without 
recourse to Samadhi. But still there are certain heights 
of spiritual experience of which the direct as opposed to 
a reflecting experience can only be acquired deeply and in 
its fullness by means of the Yogic trance. And even for that 
which can be otherwise acquired, it offers a ready means, 
a facility which becomes more helpful, if not indispens- 
able, the higher and more difficult of access become the 
planes on which the heightened spiritual experience is 
sought. Once attained there, it has to be brought as much 
as possible into the waking consciousness. For in a Yoga 
which embraces all life completely and without reserve, 
the full use of Samadhi comes only when its gains can 
be made the normal possession and experience for an 
integral waking of the embodied soul in the human being. 


I2A- 



Essays on the Gita 


THE DIVINE WORKER 

To attain to the divine birth, — a divinising new birth 
of the soul into a higher consciousness, — and to do di- 
vine works both as a means towards that before it is 
attained and as an expression of it after it is attained, is 
then the Karmayoga of the Gita. The Gita does not try 
to define works by any outward signs through which it 
can be recognisable to an external gaze, measurable by 
the criticism of the world ; it deliberately renounces even 
the ordinary ethical distinctions by which men seek to 
guide themselves in the light of the human reason. The 
signs by which it distinguishes divine works are all pro- 
foundly intimate and subjective ; the stamp by which 
they are known is invisible, spiritual, supra-ethicai. 

They are recognizable only by the light of the soul 
from which they come. For, it says “ what is action and 
what is inaction, as to this even the sages are perplexed 
and deluded,” because judging by practical, social, ethical, 
intellectual standards, they discriminate by accidentals and 
do not go to the root of the matter ; “ I will declare to 
thee that action by the knowledge of which thou shalt 
be released from all ills. One has to understand about 
action as well as to understand about wrong action and 
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about inaction one has to understand ; thick and tangled 
is the way of works.” Action in the world is like a deep 
forest, gahana, through which man goes stumbling as 
best he can, by the light of the ideas' of his time, the 
standards of his personality, his environment, or rather 
of many times, many personalities, layers of thoughts 
and ethics from many social stages all inextricably con- 
fused together, temporal and conventional amidst all 
their claim to absoluteness and immutable truth, empiric- 
al and irrational in spite of their aping of right reason. And 
finally the sage seeking in the midst of it all a highest 
foundation of fixed law and an original truth finds himself 
obliged to raise the last supreme question, whether all 
action and life itself are not a delusion and a snare and 
whether cessation from action, akanna, is not the last 
resort of the tired and disillusioned human soul. But, says 
Krishna, in this matter even the sages are perplexed and 
deluded. For by action, by works, not by inaction comes 
the knowledge and the release. 

What then is the solution ? what is that type of 
works by which we shall be released from the ills of life, 
from this doubt, this error, this grief, from this mixed, 
impure and baffling result even of our purest and best- 
intentioned acts, from these million forms of evil and 
suffering ? No outward distinctions need be made, is the 
reply ; no work the world needs, be shunned; no limit or 
hedge set round our human activities ; on the contrary, 
all actions should be done, but from a soul in Yoga with 
the Divine, yuktah krifsna-ka nna-krit. Akanna, cessation 
from action is not the way ; the man who has attained 
to the insight of the highest reason, perceives that such 
inaction is itself a constant action, a state subject to the 
workings of Nature and her qualities. The mind that 
takes refuge in physical inactivity, is still under the delus- 
ion that it and not Nature is the doer of works ; it has 
mistaken inertia for liberation ; it does not see that even 
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in what seems absolute inertia greater than that of the 
stone or clod, Nature is at work, keeps unimpaired her 
hold. On the contrary in the full -flood of action the soul 
is free from its works, is not the doer nor bound by what 
is done, and he who lives in the freedom of the soul, not 
in the bondage of the modes of Nature, alone has release 
from works. This is what the Gita clearly means when 
it says that he who in action can see inaction and can 
see action still continuing in cessation from works, is the 
man of true reason and discernment among men. This 
saving hinges upon the Sankhva distinction between 
Purusha and Prakriti, between the free inactive soul, 
eternally calm, pure and unmoved in the midst of works, 
and ever active Nature operative as much in inertia and 
cessation as in the overt turmoil of her visible hurry of 
labour. This is the knowledge which the highest effort 
of the discriminating reason, the bmldhi, gives to us, and 
therefore whoever possesses it, is the truly rational and 
discerning man, sa bmhlhiman maiiushyesliu , — not the 
perplexed thinker who judges life and works by the ex- 
ternal, uncertain and impermanent distinctions of the 
lower reason. Therefore the liberated man is not afraid 
of action, he is a large and universal doer of all works, 
kr’itsnakarmnkr’it ; not as others do them in subjection 
to Nature, but poised in the silent calm of the soul, tran- 
quilly in Yoga with the Divine. The Divine is the lord 
of his works, he is only their channel through the ins- 
trumentality of his nature conscious of and subject to 
her Lord. By the flaming intensity and purity of this 
knowledge all his works are burned up as in afire and his 
mind remains without any stain or disfiguring mark 
from them, calm, silent, unperturbed, white and clean and 
pure. To do airin this liberating knowledge, without the 
personal egoism of the doer, is the first sign of the divine 
worker. 

The second sign is freedom from desire ; for where 
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there is not the personal egoism of the doer, desire be- 
comes impossible ; it is starved out, sinks for want of a 
support, dies of inanition. Outwardly the liberated man 
seems to undertake works of all kinds like other men, on 
a larger scale perhaps, with a more powerful will and 
driving-force, for the might of the divine will works in 
his active nature ; but from all his inceptions and under- 
takings the inferior concept and nether will of desire is 
entirely banished, sarve sanuirambhah kamasankalpa- 
varjitah. He has abandoned all attachment to the fruits 
of his works, and whexe one does not work for the fruit, 
but solely as an impersonal instrument of the Master of 
works, desire can find no place, — not even the desire to 
serve successfully, for the fruit is the Lord’s and deter- 
mined by him and not by the personal will and effort, or 
to serve with credit and to the Master’s satisfaction, for 
the real doer is the Lord himself and all glory belongs 
to i form of his Shakti missioned in the nature and not 
to the limited human personality. The human mind and 
soul of the liberated man does nothing, na kinchil karoti ; 
even though through his nature he engages in action, it is 
the Nature, the executive Shakti, it is the conscious God- 
dess governed by the divine Inhabitant who does the work. 

It does not follow that the work is not to be done 
perfectly, with success, with a right adaptation of means 
to ends : on the contrary a perfect, working is easier to 
action done tranquilly in Yoga than to action done in 
the blindness of hopes and fears, lamed by the judgments 
of the stumbling reason, running about amidst the eager 
trepidations of the hasty human will : Yoga, says the 
Gita elsewhere, is the true skill in works, yogah karvwsu 
kauQulttm. But all this is done impersonally by the action 
of a great universal light and power operating through 
the individual nature. The Karmayogin knows that the 
power given to him will be adapted to the fruit decreed, 
the divine thought behind the work equated with the 
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work he has to do, the will in him — which will not be 
wish or desire, but an impersonal drive of conscious pow- 
er directed towards an aim not his own, — subtly regulated 
in its energy and direction by the divine wisdom. The 
result may be success, as the ordinary mind understands 
it, or it mav seem to that mind to be defeat and failure ; 
but to him it is always the success intended, not by him, 
but by the all-wise manipulator of action and result, be- 
cause he does not seek for victory, but only for the fulfil- 
ment of the divine will and wisdom which works out its 
ends through apparent failure as well as and often with 
greater force than through apparent triumph. Arjuna, 
bidden to fight, is assured of victory ; but even if certain 
defeat were before him, he must still fight because that is 
the present work a signed to him as his immediate share 
in the great sun of energies by which the divine will is 
surelv accomplished. 

The liberated man has no personal hopes ; he 
does not seize on things as his personal possessions ; he 
receives what the divine Will brings him, covets nothing, 
is jealous of none : what comes to him he takes without 
repulsion and witln ait attachment ; what goes from him, 
he allows to depart into the whirl of things without repin- 
ing or grief or sen-e of loss. His heart and self are under 
perfect control ; tree from reaction and passion, they 
make no turbulent response to the touches of outward 
things. His action is indeed a purely physical action, 
cdrtrmn kevulatn karma ; for all else comes from above, 
is only a reflection of the will, knowledge, joy of the 
divine Purushottama. Therefore he does not by a stress 
on doing and its objects bring about in his mind and 
heart any of those reactions which we call passion and 
sin. For sin consists not in the outward deed, but in an 
impure reaction of the personal will, mind and heart ; 
the impersonal, the spiritual is always pure, apdparidilham, 
and gives to all that it does its own inalienable purity. 
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This spiritual impersonality is a third sign of the divine 
worker. All human souls, indeed, who have attained to a 
certain greatness and largeness are conscious of an im- 
personal Force or Love or Will and Knowledge working 
through them, but they are not free from egoistic reac- 
tions, sometimes violent enough, of their human per- 
sonality. But this freedom the liberated soul has attained; 
for he has cast his personality into the impersonal where 
it is taken up by the divine Person, the Purushottama, 
he who uses all qualities and is bound by none. He has 
become a soul and ceased to be a sum of natural qualities; 
and such appearance of personality as remains for the 
operations of Nature, is something unbound, large, flexi- 
ble, universal ; it is a free mould for the Infinite, it is a 
living mask of the Purushottama. 

The result of* this desirelessness and impersonality 
is a perfect equality in the soul and the nature. Equality 
is the fourth sign of the divine worker. He has, says the 
Gita, passed beyond the dualities ; he is ilramhdtita. We 
have seen that he regards with equal eyes, without any 
disturbance of feeling, failure and success, victory and 
defeat ; but not only these, all dualities are in him sur- 
passed and reconciled. The outward distinctions by which 
men determine their psychological attitude towards the 
happenings of the world, have for him only a subordinate 
and instrumental meaning. He does not ignore them, 
but he is above them. Good happening and evil hap- 
pening, so all-important to the human soul subject to 
desire, are to the desireless divine soul equally welcome 
since by their mingled strand are worked out the develop- 
ing forms of the eternal good. He cannot be defeated, 
since all for him is moving towards the divine victory 
in the Kurukshetra of Nature, dharmakshdre kumkshetre , 
the field of doings which is the field of the evolving 
Dharma, and every turn of the conflict has been designed 
and mapped by the foreseeing eye of the Master of the 
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battle, the Lord of works and Guide of the dharma. 
Honour and dishonour from men cannot move him, nor 
their praise nor their blame; for he has a greater clear-seeing 
judge and another standard for his action, and his motive 
admits no dependence upon worldly rewards. Arjuna the 
Kshatriya prizes naturally honour and reputation and is 
right in shunning disgrace and the name of coward as 
worse than death ; for to maintain the point of honour 
and the standard of courage in the world is part of his 
dharma : but Arjuna the liberated soul need care for 
none of these things ; he has only to know the karhivyam 
karma, the work which the supreme Self demands from 
him, and to do that and leave the result to the Lord of 
his actions. He has passed even beyond that distinction 
of sin and virtue which is so all-important to the human 
soul while it is struggling to minimise the hold of its 
egoism and lighten the heavy and violent yoke of its 
passions, — the liberated has risen above these struggles 
and is seated firmly in the purity of the witnessing and 
enlightened soul. Sin has fallen away from him, and not 
a virtue acquired and increased by good action and im- 
paired or lost by evil action, but the inalienable and un- 
alterable purity of a divine and selfless nature is the peak 
to which he has climbed and the seat upon which he is 
founded. There the sense of sin and the sense of virtue 
have no starting-point or applicability. 

Arjuna, still in the ignorance, may feel in his heart 
the call of right and justice and may argue in his mind 
that abstention from battle would be a sin entailing res- 
ponsibility for all the suffering that injustice and oppression 
and the evil karma of the triumph of wrong bring upon men 
and nations, or he may feel in his heart the recoil from 
violence and slaughter and argue in his mind that all 
shedding of blood is a sin which nothing can justify. 
Both of these attitudes would appeal with equal right to 
Virtue and reason and it would depend upon the man, the 
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circumstances and the time which of these might prevail 
in his mind or before the eyes of the world. Or he might 
simply feel constrained by his heart and his honour to 
support his friends against his enemies, the cause of the 
good and just against the cause of the evil and oppres- 
sive. The liberated soul looks beyond these conflicting 
standards ; he sees simply what the supreme Self de- 
mands from him as needful for the maintenance or for 
the bringing forward of the evolving Dharma. He has no 
personal ends to serve, no personal loves and hatreds to 
satisfy, no rigidly fixed standard of action which opposes 
its rock-line to the flexible advancing march of the pro- 
gress of the human race or stands up defiant against the 
call of the Infinite. He has no personal enemies to be 
conquered or slain, but sees only men who have been 
brought up against him by circumstances and the will in 
things to help by their opposition the march of destiny. 
Against them he can have no wrath or hatred ; for wrath 
and hatred are foreign to the divine nature. The Asura’s 
desire to break and slay what opposes him, the Rakshasa’s 
grim lust of slaughter are impossible to his calm and peace 
and his all-embracing sympathy and understanding. He 
has no wish to injure, but on the contrary a universal 
friendliness and compassion, maitrah kannuu'ra cha: but 
this compassion is that of a divine soul overlooking 
men, embracing all other souls in himself, not the shrink- 
ing of the heart and the nerves and the flesh which is the 
ordinary human form of pity: nor does he attach a supreme 
importance to the life of the body, but looks beyond to 
the life of the soul and attaches to the other only an in- 
strumental value. He will not hasten to slaughter and 
strife, but if war comes in the wave of the Dharma, he 
will accept it with a large equality and a perfect under- 
standing and sympathy for those whose power and plea- 
sure of domination he has to break and whose joy of 
triumphant life he has to destroy. 
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For in all he sees two things, the Divine inhabiting 
every being equally, the varying manifestation unequal 
only in its temporary circumstances. In the animal and man, 
in the dog, the unclean outcast and the learned and vir- 
tuous Brahmin, in the saint and the sinner, in the indif- 
ferent and the friendly and the hostile, in those who love 
him and benefit and those who hate him and afflict, he 
sees himself, he sees God and has at heart for all the same 
equal kindliness, the same divine affection. Circumstances 
may determine the outward clasp or the outward conflict, 
but can never affect his equal eye, his open heart, his 
inner embrace of all. And in all his actions there will be 
the same principle of soul, a perfect equality, and the 
same principle of work, the will of the Divine in him active 
for the need of the race in its gradually developing advance 
towards the Godhead. 

Again, the sign of the divine worker is that which is 
central to the divine consciousness itself, a perfect inner 
joy and peace which depends upon nothing in the world 
for its source or its continuance ; it is innate, it is the verv 
stuff of the soul's consciousness, it is the very nature of 
divine being. The ordinary man depends upon outward 
things for his happiness ; therefore he has desire ; there- 
fore he has anger and passion, pleasure and pain, joy and 
grief ; therefore he measures all things in the balance of 
good fortune and evil fortune. None of these things can 
affect the divine soul ; it is ever satisfied without any kind 
of dependence, nityatripto nirdcrayah ; for its delight, its 
divine ease, its happiness, its glad light are eternal within, 
ingrained in itself, diiiuinilih, untahsukho 'utardmas ta- 
tliantarjyotir era elm. What joy if takes in outward things 
is not for their sake, not for things which it seeks in them 
and can miss, but for the self in them, for their expres- 
sion of the Divine, for that which is eternal in them and 
which it cannot miss. It is without attachment to their 
outward touches, but finds everywhere the same joy that 
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it finds in itself, because it is united with the one and 
equal Brahman in all their differences, braUmayoga-xn- 
ktdtma, mi-vahhutatma-bhutatma. It does not rejoice in 
the touches of the pleasant or feel anguish in the touches 
of the unpleasant ; neither the wounds of things, nor the 
wounds of friends, nor the wounds of enemies can dis- 
turb the firmness of its outgazing mind or bewilder its 
receiving heart ; this soul is in its nature, as the Upani- 
shad puts it, avran'am, without wound or scar. In all 
things it has the same imperishable Ananda, sukham a- 
kshaxam afimic. 

That equality, impersonality, peace, joy, freedom does 
not depend on so outward a thing as doing or not doing 
works. The Gita insists repeatedly on the difference be- 
tween the inward and the outward renuciation, fydga and 
Miniyasa. The latter, it says, is valueless without the for- 
mer, hardly possible even to attain without it, and un- 
necessary when there is the inward freedom. In fact txaga 
itself is the real and .sufficient Sannvasa. “ He should be- 
known as the eternal Sannyasin who neither hates nor 
desiies ; free from the dualities he is happily and easily re- 
leased from all bondage.” The painful process of outward 
Sanrvyasa, tlubkhaui dptimi, is an unnecessary process. It is 
perfectly true that all actions, as well as the fruit of action, 
have to be given up, to be renounced, but inwardly, not 
outwardly, not into the inertia of Nature, but to the Lord 
in sacrifice, into the calm and joy of the Impersonal from 
whom all action proceeds without disturbing his peace. 
The true Sannvasa of action is the reposing of all works 
on the Brahman. “ He who, having abandoned attach- 
ment, acts reposing (or founding) his works on the Brah- 
man, hnilnuanyd ihayu karmdni, is not stained bv sin 
even as water clings not to the lotus-leaf.” Therefore the 
Yogins fir>t “ do works with the body, mind, under- 
standing, or even merely with the organs of action, aban- 
doning attachment, for self-purification, smigtim txaktvd - 
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tmafriddlmvc. By abandoning attachment to the fruits of 
works the soul in union with Brahman attains to peace 
of rapt foundation in Brahman, but the soul not in union is 
attached to the fruit and bound by the action of desire.” 
The foundation, the purity, the peace once attained, the em- 
bodied soul perfectly controlling its nature, having re- 
nounced all its actions by the mind, inwardly, not out- 
wardly, “sits in its nine-gated city neither doing nor 
causing to be done.” For this soul is the one impersonal 
Soul in all, the all-pervading Lord, prabhu, vibhu, who, as 
the Impersonal, neither creates the works of the world, 
nor the mind’s idea of being the doer, nil knrtr' itvum nn 
karwani , nor the coupling of works to their fruits, 
the chain of cause and effect. All that is worked out by 
the Nature in the man, sivahliavn, his principle of self- 
becoming, as the word literally means. The all-pervading 
Impersonal accepts neither the sin nor the virtue of any : 
these are things created by the ignorance in the creature, 
by his egoism of the doer, by his ignorance of his highest 
self, by his involution in the operations of Nature, and 
when the self-knowledge within him is released from this 
dark envelope, that knowledge lights up like a sun the real 
self within him ; he knows himself them to be the soul 
supreme above the instruments of Nature. Pure, infinite, 
inviolable, immutable, he is no longer affected ; no longer 
does he imagine himself to be modified by her workings. 
By complete identification with the Impersonal he can, 
too, release himself from the necessity of returning bv 
birth into her movement. 

And yet this liberation does not at all prevent him 
from acting. Only, he knows that it is not he who is active, 
but the modes, the qualities of Nature, her triple { fiuuis . 
“ The man who knows the principles of things thinks, his 
mind in Yoga (with the inactive Impersonal), “/am doing 
nothing”; when he sees, hears, tastes, smells, eats, moves, 
sleeps, breathes, speaks, takes, ejects, opens his eves or 
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closes them, he holds that it is only the senses acting 
upon the objects of the senses.” He himself, safe in the 
immutable,, unmodified soul, is beyond the grip of the three 
gunas ,trigimdrtia; he is neither sathvic, rajasic nor tamasic; 
he sees with a clear untroubled spirit the alternations of 
the natural modes and qualities in his action, their rhyth- 
mic play of light and happiness, activity and force, rest and 
inertia. This superiority of the calm soul observing its ac- 
tion but not involved in it, this traigunatitya, is also a high 
sign of the divine worker. By itself the idea might lead to 
a doctrine of the mechanical determinism of Nature and 
the perfect aloofness and irresponsibility of the soul ; but 
the Gita avoids this fault of an insufficient thought by its 
supertheistic idea of the Purushottama. It makes it clear 
that it is not in the end Nature which mechanically deter- 
mines its own action ; it is the will of the Supreme which 
inspires her, he who has already slain the Dhritarashtrians, 
he of whom Arjuna is only the human instrument. The 
reposing of works in the Impersonal is a means of getting 
rid of the personal egoism of the doer, but the end is to 
give up all the actions to this Lord of all. “ With a con- 
sciousness identified with the Self, renouncing all thy ac- 
tions into Me, mayi san-dui karmani sannyasydiihydtina- 
chetasd, freed from personal hopes and desires, from the 
thought' of “ I ” and “ mine ”, delivered from the fever of 
the soul, fight”, work, do my will in the world. The Di- 
vine motives, inspires, determines the entire action ; the 
human soul impersonal in the Brahman is the pure and 
silent channel of his power ; that power in the Nature ex- 
ecutes the divine movement. Such are the works of the 
liberated soui, muktasya karma, such the actions of the 
accomplished Karmayogin. They rise from a free spirit and 
disappear without modifying it, like waves on the surface 
of conscious, immutable depths. Gatasangasya muktasya 
jniinavasthitachetasah, yajudydcharatali karma samagram 
fravitfxatc. 
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III 

THE CONQUEST OF SELF 
TO RENOUNCE DESIRE 

1 The difficulties which come to birth in the disciple, 
are ignorance, egoism, desire, aversion and a tena- 
cious will to existence upon the earth. 

2 There is no better way to cultivate humanity and 
justice in the heart than to diminish our desires. — 

3 It is good to have what one desires, but it is better 

4 to desire nothing more than what one has. — You tell 
me that good cheer, raiment, riches and luxury are 
happiness. I believe that the greatest felicity is to 
desire nothing, and in order to draw near to this su- 
preme happiness, one must habituate oneself to have 
need of little. 

5 O children of desire, cast off your garb of vanities. 

6 — Renounce your desires and you shall taste of peace. 

7 So long as man has not thrown from him the load 
of worldly desire which he carries about with him, 
he cannot be in tranquillity and at peace with hhn- 


1 ) Patanjali. — 2) Meng-tse. — 3) Menedemus. — 4) Socrates. — 
5) Baha ullah. — 6). Imitation of Christ. — 7 ) Ramakrishna. 
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8 self. — The man in whom all desires disappear like 
rivers into a motionless sea, attains to peace, not 
he whom they move to longing. That man whose 
walk is free from longing, for he has thrown all 
desires from him, who calls nothing his and has no 
sense of ego, is moving towards peace. 

9 Ah ! let us live happy without desires among those 
who are given up to covetousness. In the midst of 
men full of desires, let us dwell empty of them. 

* 

* * 

10 Let us impose upon our desires the yoke of sub- 
mission to reason, let them be ever calm and never 
bring trouble into our souls ; thence result wisdom, 
constancy, moderation. 

11 The man veritably free is he who, disburdened of 
fear and desire, is subjected only to his reason. — 

12 Whoever prefers to all else his reason, does not enact 
tragedy, does not bewail himself, seeks neither soli- 
tude nor the crowd, but, greatest of all goods, he 
shall live without desire and without fear. 

13 When his thought and feeling are perfectly under 
regulation and stand firm in his Self, then, unmoved 
to longing by 'iny desire, he is said to be in union 
with the Self. 

14 He has read everything, learned everything, prac- 
tised everything, who has renounced his desires and 
lives without any straining of hope. 

» 

* * 

15 The breath of desire and pleasure so ravages the 
world that it has extinguished the torch of know- 
ledge and understanding. 


8) Bhagavad Gita II. 70-71.— t») Dhammapada. — 10) Cicero. — 
11) Fenelon. — 12) Marcus Aurelius. — 13) Bhagavad Gita VI. 18, 
— 14) Hitopade<;a. — 15) Baha-ulteb. 
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16 As the troubled surface of rolling waters cannot 
reflect aright the full moon, but gives only broken 
images of it, so the mentality troubled by the desires 
and passions of the world cannot reflect fully the 

17 light of the Eternal. — Then is the Eternal seen when 
the mind it at rest. When the sea of mind is tossed 
by the winds of desire, it cannot reflect the Eternal 
and all divine vision is impossible. 

18 Man, wouldst thou be a sage, wouldst thou know 
thyself and know God ? First thou shouldst extin- 

19 guish in thyself the desire of the world. — Desire no- 
thing. Rage not against the unalterable laws of Na- 
ture. Struggle only against the personal, the transient, 

20 the ephemeral, the perishable. — The light of thy 
spirit cannot destroy these shades of night so long 
as thou hast not driven out desire from thy soul. — 

21 When thou art enfranchised from all hate and desire, 
then shalt thou win thy liberation. 

22 Expel thy desires and fears and there shall be no 

23 longer any tyrant over thee. — If thou wouldst be free, 
accustom thyself to curb thy desires. 

24 Slay thy desires, O disciple, make powerless thy 
vices, before thou takest the first step of that solemn 

25 journey. — Slay desire, but when thou hast slain it, 
take heed that it arise not again from the dead. 

26 Surmount the desires of which gods and men are 
the subjects. 

27 How canst thou desire anything farther when in 
thyself there are God and all things ? 


H’>) Ramakrishna. — 17) id. — 18) Angelus Silesius. — 19) Book 
of Golden Precepts. — 20) Hindu Wisdom. — 21) Dhammapada. — - 
22) Marcus Aurelius. — 23) Tolstoi. — - 24) Book of Golden 
Precepts. — 25) id. — 20) Uttana Sutta. — 27) Angelus Silesius. 
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In spirituality lies then the ultimate, the only hope 
for the perfection whether of the individual or of the com- 
munal man ; not the spirit which for its separate satis- 
faction turns away from the earth and her works, but 
that greater spirit which accepts and fulfils them. A 
spirituality taking up into itself man’s rationalism, aesthe- 
ticism, ethicism, vitalism, corporeality, his aim of know- 
ledge, his aim of beauty, his aim of love and perfection, 
his aim of power and fullness of life and being, revealing 
to them their divine sense and the conditions of their 
godhead, reconciling them all to each other, illumining 
to the vision of each the way which they now tread in 
half-lights and shadows, in blindness or with a deflected 
sight, is a goal which even man’s too self-sufficient reason 
can accept ; for it reveals itself surely in the end as the 
logical, inevitable development and consummation of all 
for which he is individually and socially striving. The 
evolution of the inchoate spirituality in mankind is the 
possibility to which an age of subjectivism is the first 
glimmer of awakening or towards which it at least shows 
the first profound potentiality of return. A deeper, wider, 
greater,' more spiritualised subjective understanding of the 



individual and communal sell and life and reliance on 
the spiritual light and the spiritual means for the solution 
of its problems are the only way to true social perfection. 
The free rule, that is to say, the predominant leading, in- 
fluence, guidance of the developed spiritual man, — not the 
half-spiritualised or the raw religionist, — is our hope for 
the divine guidance of humanity. A spiritualised society is 
our hope for a communal happiness ; or in words which, 
though liable to abuse by the reason and the passions, 
are still the most expressive we can And, a new kind of 
theocracy, the kingdom of God upon earth, a theocracy 
which shall be the government of mankind by the Divine 
in the hearts and minds of men. 

Certainly, this will not come about easily, or, as men 
have always vainly hoped from each great new turn and 
revolution of politics and society, by the sudden and at 
once entirely satisfying change of some magical transfor- 
mation. The change, however it comes about, will cer- 
tainly be of the nature of a miracle, as are all great changes 
and developments ; for they have the appearance of a 
kind of realised impossibility. But God w'orks all his 
miracles by an evolution of secret possibilities which 
have been long prepared, at least in their elements, and 
in the end by a rapid bringing of all to a head, a throw- 
ing together of the elements so that in their fusion they 
produce a new form and name of things and reveal a new 
spirit. Often the change is preceded by an apparent em- 
phasising and raising to their extreme of things which 
seem the very denial, the most uncompromising opposite 
of the new principle and the new creation. Such an 
evolution of the elements of a spiritualised society is that 
which a subjective age makes at least possible ; and that 
at the same time it raises to the last height of active 
power things which seem the very denial of such a 
potentiality, need be no index of its practical impossibi- 
lity, but on the contrary may be the sign of its approach. 
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Certainly, the whole effort of a subjective age may go 
wrong ; but this happens oftenest when bv the insuffi- 
ciency of its materials, a great crudeness of its starting- 
point, a hasty shallowness or narrow intensity of its in- 
look into itself and things it is foredoomed to a funda- 
mental error of self-knowledge. It becomes less Iikelv 
when the spirit of the age is full of freedom, variety, a 
many-sided seeking, an effort after knowledge and per- 
fection in all the domains of human activity, a straining 
after the infinite and the divine on many sides and in 
many aspects. In such circumstances, though a full ad- 
vance may possiblv not be made, a great advance may 
be safely predicted. 

We have seen that there are necessarily three stages 
of the social evolution or, generally, of the human evolu- 
tion in both individual and society. It starts with an in- 
fra-rational stage in which men have not yet learned to 
refer their life and action in its principles and its forms 
to the judgment of the clarified intelligence ; they act 
principally out of their instincts, impulses, spontaneous 
ideas and vital intuitions. It proceeds to a rational age 
in which the intelligent will of mankind more or less 
developed becomes the judge, arbiter and presiding 
motive of his thought, feeling and action, the moulder, 
destrover and recreator of his leading ideas, aims and 
intuitions. It moves towards a suprarational or spiritual 
age in which he perceives a higher divine end, a divine 
sanction, a divine light- of guidance for all he seeks to be, 
think, feel, do, and tries to obey it and live in it, not by 
any rule of infra-rational religious impulse and ecstasy, 
such as characterised or rather darkly illumined the 
obscure confusion and brute violence of the Middle Ages, 
but bv a higher spiritual living for which the clarities of 
the reason are a necessary preparation and into which 
they too are taken up and transformed. 

These stages or periods are much more inevitable 
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in the psychological evolution of mankind than the Stone 
and other Ages marked out by Science in his instrumental 
culture, for thev depend not on outward means or acci- 
dents, but on the very nature of his being. But we must 
not suppose that they are naturally exclusive and absolute 
in their nature, or complete in their tendency or fulfilment 
when they come, or rigidly marked off from each other in 
their action or their time. They not only arise out of 
each other, but may be partially developed in each other; 
they may coexist in different parts of the earth at the 
same time. But, especially, since man is always a com- 
plex being, even man savage or degenerate, he cannot be 
any of these things exclusively or absolutely. Man not 
being an animal, even the infra-rational man cannot be 
utterly infra-rational, but must have or tend to have some 
kind of play more or less evolved or involved of the 
reason and a more or less crude supra-rational element, 
a more or less disguised working of the spirit. Not being 
a pure mental being, a pure intelligence, he cannot be 
wholly or merely rational. Not being a god, but at his 
highest a divinised human being, his very spirituality, 
however dominant, must have its rational and infra-ra- 
tional tendencies and elements. And as with the psy- 
chological life of individuals, so must it be with the ages 
of his communal existence. They must be marked off 
from each other by the predominant play of one element, 
its force overpowering the others perhaps or taking them 
mto itself ; but an exclusive play .is neither intended nor 
possible. 

Thus an infra-rational period of human and social 
development need not be without its elements, its strong 
elements of reason and of spirituality. Even the savage, 
whether he be primitive or degenerate man, has some 
coherent idea of this world and the beyond, a theory 
of life and a religion. To us with our more advanced 
rationality his theory of life may seem incoherent, because 



THE PSYCHOLOGY OF SOCIAL DEVELOPMENT 361 


we have lost its point of view and its principle of mental 
associations. But it is still an act of reason, and within 
its limits he is capable of a sufficient play of thought 
hoth ideative and practical, as well as a clear ethical idea 
and motive, some aesthetic notions and an understood 
order of society poor and barbarous to our view, but 
well enough contrived and put together to serve the 
simplicity of its objects. Or^again we may not realise the 
element of reason in a primitive theory of life or of 
spirituality in a barbaric religion, because it seems to us 
to be made up of symbols and forms to which a supers- 
titious value seems to be attached by these undeveloped 
minds. But this is because the reason at this stage has 
an imperfect and limited action, the element of spirituality 
is crude or undeveloped and not yet self-conscious ; in 
order to hold firmly their working and make them real 
and concrete to himself, primiti%'e man has to give them 
shape in symbols and forms to which he clings with a bar- 
baric awe and reverence, because they alone can embody 
for him his method of self-guidance in life. For the domi- 
nant thing in him is his infrarational life of instinct, vital 
intuition and impulse, and it is that to which the rest of 
him has to give some kind of primary order and first 
glimmerings of light. The unrefined reason and unenlight- 
ened spirit in him cannot work for their own ends ; they 
are bond-slaves of his infra-rational being. 

At a higher stage of development or of a refurn to- 
wards a fuller evolution, — for in all probability the actual 
savage in humanity is not the original primitive man, but 
a relapse and reversion towards primitiveness, — the infra- 
rational stage of society may arrive at a very high order 
of civilisation. It may have great intuitions of the mean- 
ing or general intention of its life, admirable ideas of the 
arrangement of life, a harmonious, well-adapted, durable 
and serviceable social svstem, an imposing religion which 
will not be without its profundities, but in which symbol 
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and ceremonial will form the largest portion and foi the 
mass of men will be almost the whole of religion. In this 
stage pure reason and pure spirituality will not go\ern 
the societv or move large bodies of men, but will be re- 
presented, if at all, by individuals at first few, but grow- 
ing in number as these two powers increase in their 
purity and vigour and attract more and more votaries. 

This may well . lead to ag age, if the development of 
reason is strongest, of great individual thinkers who seize 
on some idea of life and its origins and laws and erect 
that into a philosophy, of critical minds standing isolated 
above the mass who judge life, not yet with with a lumi- 
nous largeness, a minute flexibility of understanding or a 
clear and comprehensive profundity, but still with power 
of intelligence, insight, acuteness, perhaps even a pre- 
eminent social thinker here and there who, taking ad- 
vantage of some crisis or disturbance, is able to get the 
society to modify or reconstruct itself on the basis of 
some clearly rational and intelligent principle. Such an 
age seems to be represented by the traditions of the be- 
ginnings of Greek civilisation, or rather the beginnings 
of its mobile and progressive period. Or if spirituality 
predominates, there will be great mystics delving into the 
deeper psychological possibilities and truths of our being, 
divining and realising the truth of the self and spirit in 
man, and though they keep these things secret and im- 
parted to a small number of initiates, yet deepening 
with them the crude forms of the popular life ; even such 
a development is obscurely indicated in the old traditions 
of the mysteries, and we see it taking in prehistoric India a 
quite peculiar turn which, as it developed, determined 
the whole future trend of the society and made Indian 
civilisation a thing apart and of its own kind in the history 
of the human race. But these things are only a first 
beginning of light in the midst of a humanity which is 
still infra-rational as well as infra-spiritual and, even when 
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it undergoes the influence ot these piecursors, does so 
obscurely, without any clearly intelligent or awakened 
spiritual reception of what they give or impose. It still 
turns everything into infra-rational form and disfiguring 
tradition and lives spiritually by ill-understood symbol 
and ceremonial. It feels obscurely these higher things, 
tries to live them in its own way, but it does not yet 
understand. 

As reason and spirituality develop, they begin to 
become a larger and more diffused force, less intense per- 
haps, but wider and more effective on the mass. The mys- 
tics become the sowers of the seed of a great spiritual 
development in which whole classes of society and even 
men from all classes seek the light, as happened in India 
in the age of the Upanishads. The solitary individual 
thinkers are replaced bv a great number of writers, poets, 
thinkers, rhetoricians, sophists, scientific inquirer*, who 
pour out a great flood of acute speculation and inquiry 
as happened in Greece in the age of the sophists. The 
spiritual development, arising uncurbed by reason in an 
infra-rational society, has often a tendency to outrun at 
first the rational and intellectual. For the greatest illumi- 
nating force of the infra-rational man, as he develops, is an 
inferior intuition, an instinctively intuitional sight arising 
out of the force of life in him, and the transition from this 
to an intensity of inner life and the growth of a deeper 
spiritual intuition which outleaps the intellect and seems 
to dispense with it, is an easy passage in the individual 
man. But for humanity at large this movement cannot 
last ; the mind and intellect must develop to their fullness 
so that the spirituality of the race may rise upon a broad 
basis of the developed lower nature in man the intelligent 
mental being. Therefore we see the intelligence in its 
growth either doing away with the distinct spiritual ten- 
dency for a time, as in Greece, or spinning itself out around 
its first data and activities, so that, as in India, the mystic 
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seer is replaced by the philosopher-mystic, the religious 
thinker and the philosopher pure and simple. 

For a time the new growth and impulse may seem to 
be taking possession of a whole community as in Athens 
or in old Aryan India. But these early dawns cannnot 
endure in their purity, so long as the race is not ready. 
There is a crystallisation, a lessening of the first impetus, 
a new growth of infrarational forms in which the thought 
or the spirituality is overgrown by or imbedded in the 
form and may even die in it, while the tradition of the 
living knowledge, the higher life and activity remains the 
property of the higher classes or a highest class. The mul- 
titude remains infrarational in its habit of mind, though 
perhaps- still keeping in capacity an enlivened intelligence 
or a greater spiritual receptiveness as its gain from the 
past. So long as the hour of the rational age has not ar- 
rived, the irrational period of society cannot be overpas- 
sed ; and that can only be when not a class or a few, but 
the multitude has learned to think, to exercise its intel- 
ligence actively, — it matters not at first however imper- 
fectly, — upon their life, their needs, their rights, their duties, 
their aspirations as human beings. Until then we have as 
the highest development a mixed society, infrarational in 
the mass, with a higher class whose business it is to seek 
after the reason and the spirit, to keep the gains of man- 
kind in these fields, to add to them, to enlighten and raise 
with them as much as possible the life of the society. 

At this point we see Nature in her human society 
moving forward slowly on the various lines of activity 
towards a greater application of reason and spirituality 
which shall at last bring near the possibility of a rational 
age of mankind. Her difficulties proceed from two sides. 
First, as she originally developed thought and reason by 
exceptional individuals, so she develops them in the mass 
by exceptional communities, classes and nations. But the 
exceptional nation touched by a developed reason or spi- 
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rituality or both, as Greece and later Rome in ancient 
Europe, India, China and Persia. in ancient Asia, is sur- 
rounded or neighboured by great masses of the old tnfra- 
rational humanity and endangered bv them ; for until a 
developed science comes in to redress the balance, the 
barbarian has always a greater physical force and unex- 
hausted native power of aggression than the cultured com- 
munity. At this stage civilisation always collapses in the 
end before the attack. Then Nature has to train more or 
less slowly, with great difficulty and much loss and delav, 
the conquerors to develop among themselves what thev 
have temporarily destroyed or impaired. In the end hu- 
manity gains by the process ; for a greater mass of the 
nations is brought in, a larger and more living force of 
progress applied, a starting-point arrived at for richer and 
more varied gains. But a certain loss is always the price 
of this advance. 

Within the communities themselves reason and spi- 
rituality are at this stage always hampered and endangered 
by existing in a milieu and atmosphere not their own. 
The classes which are in charge of them, are obliged to 
throw them into forms which the great mass of human 
ignorance they lead and rule will accept, and both reason 
and spirituality tend to be stifled by these forms, to get 
stereotyped, fossilised, void of life, bound up from their 
natural play. Secondly, being part of the mass, these clas- 
ses are themselves much under the influences of their in- 
frarational parts and do not, except in individuals, arrive 
at the entirely free play of pure reason or the free light of 
the spirit. Thirdly, there is always the danger of these class- 
es gravitating downward to the ignorance below them or 
even •collapsing into it. She guards herself by various 
devices for maintaining the tradition of intellectual and 
spiritual activity in the favoured classes, making it a point 
of honour for them to preserve and promote the national 
culture, establishing a preservative system of education aqd 



discipline. And in order that all these things may not de- 
generate into mere traditionalism, she .brings in a series 
of intellectual and spiritual movements which by their 
shock revivify the failing life and help to bring about a 
broadening and enlarging and to drive reason and spiri- 
tuality deeper down into the infrarational mass. Each 
movement indeed tends to petrify after a shorter or longer 
activity, but a fresh shock and wave arrive in time to save 
and regenerate. Finally, she reaches the point when, ha- 
ving overcome all immediate danger of relapse, she can 
proceed to her next great advance in the cycle of social 
evolution. This must take the form of a universalising of 
the habit of reason and the application of the intelligence 
and intelligent will to life, thus instituting axational age of 
human society. 



I he Ideal of Human Unity 


XXIX 

The only means readily suggesting itself by which 
the necessary group-freedom can be preserved and yet 
the unification of the human race achieved, is to strive 
not towards a closely organised world-State, but towards 
a free, elastic and progressive world-union. If this is 
to be done, we shall have to discourage that almost in- 
evitable tendency which must lead any unification by 
political, economical and administrative means, in a 
word, by the force of machinery, to follow the analogy 
of the evolution of the nation-State ; we shall have to 
encourage and revive that force of idealistic nationalism 
which before the present War seemed on the point of 
being crushed on the one side under the weight of the 
increasing world-empires of England, Russia, France and 
latterly Germany, on the other by the progress of the 
opposite ideal of internationalism with its large and 
devastating contempt for the narrow ideas of country 
and nation and its denunciation of the evils of national- 
istic patriotism. And in addition we shall have to find a 
cure for the as yet incurable separative sentiments natur- 
al to the very idea to which we shall have to give a 
renewed strength. How is all this to be done ? 

On our side in the attempt we have the natural prin- 
ciple of compensating reactions. Whatever may be the 
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validity of the law of action and reaction in physical 
Science, in human action, which must always depend large- 
ly on psychological forces, it is a constant truth. That 
to every action there is a tendency of reaction which ma\ T 
not operate immediately, hut must operate eventually, 
which may not act with an equal and entirely compens- 
ating force, but must act with some force of compensation, 
may be taken as well established ; it is both a philosophic- 
al necessity and a constant fact of experience, for we 
see that Nature works in this fashion ; having for some 
time insisted on the dominant force of one tendency, 
she seeks to correct its exaggerations' by reviving or newly 
awakening or bringing into the field in a new and modi- 
fied form the opposite tendency. After a long insistence 
on centralisation she tries to modify it by at least a sub- 
ordinated decentralisation ; having long insisted on more 
uniformitv she calls again into play the spirit of variation. 
The result need not be an equipollence of the two ten- 
dencies, it mav be any kind of compromise ; or instead 
of a compromise it may be in act a fusion and in result 
a new creation which shall be a compound of both 
principles. We may expect her to apply the same method 
to the tendencies of unification and group variation in 
dealing with the great mass unit of humanity. At present 
the nation is the fulcrum which the latter tendency has 
been using for its workings as against the imperialistic 
tendency of unifying assimilation. The course of Nature's 
working in humanity may either destroy the nation unit, 
as she destroyed the tribe and clan, and develop a quite 
new principle of grouping or else mav preserve it and give 
it sufficient power of vitality and duration to balance use- 
fully the trend towards too heavy a force of unification. 

It is this latter contingency that we have to consider. 

The two forces in action before the war were Im- 
perialism — of various colours, as the more rigid im- 
perialism of Germany, the more liberal imperialism of 
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England, — and nationalism. They were the two sides of 
one phenomenon, the aggressive or expansive and the 
defensive aspects of national egoism. But in the trend of 
imperialism this egoism had some eventual chance of 
dissolving itself by excessive self-enlargement, as the ag- 
gressive tribe disappeared, for example, the Persian tribe 
first into the empire and then into the nationality of the 
Persian people, or as the city-state also disappeared, first 
into the Roman empire and then both tribe and city-state 
without hope of revival into the nations which arose by 
fusion out of the irruption of the German tribes into the 
declining Latin unitv. So aggressive national Imperialism 
by overspreading the world might end in destroying alto- 
gether the nation unit in precisely the same way as the 
city-state and tribe were destroyed by the aggressive ex- 
pansion of a few city-states and tribes. Defensive nationa- / 

lism has been a force reacting against this tendency and 
restricting it to the best of its ability. But before the War, 
the separative force of nationalism seemed doomed to ^ 

impotence and final suppression before the tremendous 
power with which science, organisation and efficiency had 
armed the governing States of the large imperial aggre- 
gates. 

All the facts were pointing in one direction. Corea 
had disappeared into the nascent Japanese empire on the 
mainland of Asia. Persian nationalism had succumbed 
and lay suppressed under a system of spheres of influence 
which were really a veiled protectorate, and all experience 
shows that the beginning of a protectorate is also the be- 
ginning of the end of the protected nation ; it is an euphe- 
mistic name for the first process of chewing previous to 
deglutition. Tibet and Siam were so weak and visibly 
declining that their continued immunity could not be 
hoped for. China itself had only escaped by the jealousies 
of the world -Powers and by its size which made it an 
awkward morsel to swallow, let alone to digest. The par- 
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tition of all Asia between four or five or at the most six 
great empires seemed a foregone conclusion which no- 
thing hut an unexampled international convulsion could 
prevent. The European conquest of Northern Africa had 
practically been completed by the disappearance of Moroc- 
co, the confirmed English protectorate over Egypt and 
the Italian hold on Tripoli. Somaliland was in a prelimi- 
nary process of slow deglutition ; Abyssinia, saved once 
bv Menelik but now torn by internal discord, was the 
object of a revived dream of Italian colonial empire. The 
Boer republics had gone under before the advancing tide 
of imperialistic aggression. All the rest of Africa practi- 
cally was the private property of three great Powers and 
two small ones. In Europe no doubt there were still a 
few small independent nations, Balkan and Teutonic, and 
also two quite unimportant neutralised countries. But the 
Balkans were a constant theatre of uncertainty and dis- 
turbance and the rival national egoisms could only have 
ended, in case of the ejection of Turkey from Europe, 
either by the formation of a young, hungry and ambitious 
Slav empire under the dominance of Servia or Bulgaria 
or by their disappearance into the shadow of Austria and 
Russia. The Teutonic states were coveted by expanding 
Germany and, had that Power been guided by the pru- 
dently daring diplomacy of a new Bismarck, — a not un- 
likely contingency, could William II have gone to the 
grave before letting loose the hounds of war, — their ab- 
sorption might well have been compassed. There remain- 
ed America where imperialism had not yet arisen, but it 
was already emerging in the form of Rooseveltian Repu- 
blicanism, and the interference in Mexico, hesitating as it 
was, yet pointed to the inevitability of a protectorate and 
a final absorption of the disorderly Central American re- 
publics ; the union of South America would then have 
become a defensive necessity. It was only the stupendous 
cataclysm of the world-war which interfered with the pro- 
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gressive inarch towards the division of the world into less 
than a dozen great empires. 

The War has revived with a startling force the idea 
of free nationality, throwng it up in three forms, each with a 
stamp of its own. First, in opposition to the imperialistic 
ambitions of Germany in Europe the allied nations, al- 
though themselves empires, have been obliged to appeal to 
and champion a qualified ideal of free nationality. Second- 
ly, America, more politically idealistic than Europe, has 
entered the war with a cry for a league of free nations. 
Finally, the pure idealism of the Russian revolution has 
cast into this new creative chaos an entirely new element 
by the distinct, positive, uncompromising recognition, free 
from all reserves of diplomacy and self-interest, of the 
right of every aggregate of men naturally marked off from 
other aggregates to decide its own political status and 
destiny. These three positions are in fact distinct from 
each other, but each has in effect some relation to the 
actually possible future of humanity. The first bases itself 
upon the present conditions and aims at a certain practic- 
al rearrangement ; the second tries to hasten into im- 
mediate practicability a not entirely remote possibility of 
the future ; the third aims at bringing into precipitation 
by the alchemy of revolution, — for what we inappropriately 
call revolution, is only a rapidly concentrated movement 
of evolution, — a yet remote end which in the ordinary 
course of events could only be realised, if at all, in the far 
distant future. All of them have to be considered ; for a 
prospect which only takes into view existing realised for- 
ces or apparently realisable possibilities is foredoomed to 
error. Moreover, the Russian idea by its attempt at self- 
effectuation, however immediately ineffective, has render- 
ed itself an actual force which must be reckoned with. A 
great idea already striving to enforce itself in the field of 
practice is a force which cannot be left out of count, nor 
Valued only according to its apparent chances of immedi* 
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ate effectuation. 

The position take by England, France and Italy, the 
European section of the Allies, contemplates a political 
rearrangement of the world, but not any radical change 
of its existing order. It is true that it enounces the prin- 
ciple of free nationalities ; but in international politics 
which is still a play of natural forces and interests and in 
which ideals are only a comparatively recent development 
of the human mind, principles can only prevail where and 
so far -as they ,are consonant with interests, or where and 
so far as, being hostile to interests, they are yet assisted 
by natural forces strong enough to overbear the interests 
which oppose them. The pure application of ideals to 
politics is as yet a revolutionary method of action which 
can only be hoped for in exceptional crises ; the day 
when it becomes a rule of life, human nature and life it- 
self will have become a new phenomenon, something 
almost superterrestrial and divine. That day is not yet. 
The allied Powers in Europe are themselves nations with 
an imperial past and an imperial future ; they cannot, 
even if they wished, get away by the force of a mere 
word, a mere idea from that past and that future. Their 
first interest and therefore the first duty of their statesmen 
must be to preserve the empire, and even, where it can 
in their view be legitimately done, to increase it ; the 
principle of free nationality can only be applied by them 
in its purity where their own imperial interests are not 
affected, as against Turkey and the Central Powers, be- 
cause there the principle is consonant with their own 
interests and can be supported as against German, Aus- 
trian or Turkish interests by the natural force of a suc- 
cessful war justified morally in its result because it was 
invited by the Powers which will have to suffer. It cannot 
be applied in its purity where their own imperial interests 
are affected, because there it is opposed to existing in- 
terests and there is no sufficient countervailing force by 
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which that opposition can be counteracted. Here there- 
fore it must be acted upon in a qualified sense, as a force 
moderating that of pure imperialism. So applied it will 
amount in fact to-the concession of internal self-govern- 
ment or Home Rule in such proportion, at such a time 
or by such stages as may be possible, practicable and 
expedient for the interests of the empire and of the sub- 
ject nation so far as they can be accommodated with one 
another. It must be understood, in other words, as the 
common sense of the ordinary man Would understand it ; 
it cannot be and has nowhere been understood in the 
sense which would be attached to it by the pure idealist 
of the Russian type who is careless of all but the naked 
purity of his principle. 

What then would be the practical consequences of 
this qualified principle of free nationality as it would be 
possible to apply it in the result of a complete victory of 
the Allied Powers, its representatives ? In America it would 
have no field of immediate application. In Africa there 
are not only no free nations, but with the exception of 
Egypt and Abyssinia no nations, properly speaking ; for 
Africa is the one part of the world where the old tribal 
conditions have still survived and only tribal peoples 
exist, not nations in the political sense of the word. 
Here then a complete victory of the Allies would mean 
the partition of the continent between three colonial 
Empires, Italy, France and England, with the continuance 
of the Belgian, Spanish and Portuguese enclaves and the 
precarious continuance for a time of the Abyssinian king- 
dom. In Asia it would mean the appearance of three or 
four new nationalities out of the ruins of the Turkish em- 
pire ; but these by their immaturity would all be fore- 
doomed to remain, for a time at least, under the influence 
or the protection of one or other of the great Powers. 
In Europe it would imply the diminution of Germany' 
by the loss of Alsace and Poland, the disintegration of 
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the Austrian empire,* the reversion of the Adriatic coast 
to Servia and Italy, the liberation of the Czech and Polish 
nations, some rearrangement in the Balkan Peninsula 
and the adjacent countries, and perhaps, sooner or later, 
the conversion of Hungary into a Slavic state with a large 
Magyar minority. All this, it is clear, would mean a great 
change in the map of the world, but no radical transfor- 
mation . The existing tendency of nationalism would 
gain some extension by the creation of some new inde- 
pendent nations ; the existing tendency of imperial 
aggregation would gain a great extension by the expan- 
sion of the actual territory, of the world-wide influence 
and of the international responsibilities of the successful 
empires. 

Still certain very important results will have been 
gained which must make in the end for a free world-uni- 
on. The most important of these, the result of the Russian 
Revolution born out of the war and its battle-cry of free 
nationality, but still contingent on the success of the re- 
volutionary principle, will be the disappearance of Russia 
as an aggressive empire and its transformation from an 
imperialistic aggregate into a congeries or a federation 
of independent republics. The second will be the destruc- 
tion of the German type of imperialism and the salvation 
of a number of independent nationalities which lay under 
its menace. The third will be the multiplication of dis- 
tinct nationalities with a claim to the recognition of their 
separate existence and legitimate voice in the affairs of the 
world, which will make for the strengthening of the idea 
of a free world-union as the ultimate solution of interna- 
tional problems. The fourth is the definite recognition by 
the British nation of the qualified principle of free na- 
tionality in the inevitable reorganisation of the empire. 

This possibility lias been modified by a recent pronouncement. 
But the modification is inconsistent with the iree choice of their 
future by the Slav peoples. 
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This development has taken two forms, the definite 
recognition of the principle of Home Rule in Ireland 
and India and the recognition of the claim of each consti- 
tuent nation to a voice, which in the event of Home 
Rule must mean a free and equal voice, in the councils 
of the Empire. Taken together these two things mean 
the ultimate conversion from an empire constituted on 
the old principle of nationalistic imperialism which was 
represented by the supreme government of one pre- 
dominant nation, England, into a free and equal common- 
wealth of nations managing their common affairs through 
a supple coordination by mutual good will and agreement. 
In other words, it will mean in the end the application 
within certain limits of precisely that principle which 
would underlie the constitution on the larger scale of a 
free world-union. Much work will have to be done, 
several extensions made, many counterforces overcome 
before this commonwealth can become a realised fact, 
but that it should have taken shape in the principle and 
the germ, is a notable event in world-history. Two ques- 
tions remain. What will be the effect of this experiment 
on tl.e other empires which adhere to the old principle of 
a dominant centralisation? Probably it will have this 
effect, if it succeeds, that as they are faced by the growth 
of strong nationalistic movements, they will be led to 
adopt the same or a similar solution, just as they adopted 
from England with modifications her successful sys- 
tem of Parliamentary government in the affairs of the 
nation. Secondly, what of the relations between these 
empires and the many independent non-imperial nations 
or republics which will exist under the new arrangement 
of the world ? How are they to be preserved from fresh 
attempts to extend the imperial idea , or how is their 
existence to be correlated in the international comity 
with the huge and overshadowing power of the great 
empires ? It is here that the American idea of the League 
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of free nations intervenes and finds its justification. 

Unfortunately, it is still difficult to know what ex- 
actly this idea will mean in practice. The utterances of 
its spokesman, President Wilson, have been marked 
hitherto by a magnificent nebulous idealism full of in- 
spiring ideas and phrases, but empty of any clear an(i 
specific application. We must look for light to the past 
history and the traditional temperament of the American 
people. The United States have always been pacific and 
non-imperialistic, yet with an undertone of nationalistic 
susceptibility which threatened recently to take an im- 
perialistic turn and has led the nation to make two or 
three wars ending in conquests whose results it had then 
to reconcile with its non-imperialistic pacifism. It an- 
nexed Mexican Texas by war and then turned it into a 
constituent State of the union, swamping it at the same 
time with American colonists. It conquered Cuba from 
Spain and the Philippines first from Spain and then 
from the insurgent Filippinos and, not being able to 
swamp them with colonists, gave Cuba independence 
under the American influence and has promised the Filip- 
pinos a complete independence which it will no doubt 
protect against any other foreign aggression. American 
idealism is governed by a shrewd sense of American 
interests, and highest among these interests is reckoned 
the preservation of the American political idea and its 
constitution, to which all imperialism foreign or American 
is regarded as a moral peril. 

We may take 'it then that the League of nations as 
announced will have both an opportunist and an idea- 
listic element. The opportunist element will make it 
take in its first form the legalisation of the map and 
political formation of the world as it will emerge from 
the convulsion of the war. Its idealistic side will be the 
use of the influence of America in the league to favour 
the increasing application of the democratic principle 
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everywhere and the final emergence of a United States 
of the world with a democratic Congress of the nations 
as its governing agency. The legalisation will have the 
good effect of minimising the chances of war, — provided 
always the league proves practicable and succeeds, which 
is by no means a foregone conclusion. But it will have 
the bad effect of tending to stereotype a state of things 
which must be in part artificial, irregular, anomalous 
and only temporarily useful. Law is necessary for order 
and stability, but it becomes a conservative and hampering 
force unless it provides itself with an effective machinery 
for changing the laws as soon as circumstances and new 
needs make that desirable. This can only happen when 
the Parliament, Congress or free Council of the nations 
becomes an accomplished thing. Meanwhile how is 
the added force for the conservation of old principles to 
be counteracted and an evolution assured which will 
lead to the consummation desired by the democratic 
American ideal ? America’s influence in the League will 
not be sufficient for that purpose ; for it will have at its 
side other influences interested in preserving the status 
quo and some interested in developing the imperialist 
solution. Another force, another influence is needed. 
Here the Russian idea! with the great though as yet quite 
chaotic attempt to apply it intervenes and finds its justifi- 
cation. For our present purpose it is the most interesting 
and important of the three anti-imperialistic influences 
which-Nature has thrown into her great crucible of war 
and revolution. 



The Future Poetry 


THE ESSENCE OF POETRY 

In order to get a firm clue which we can follow 
fruitfully in the retrospect and prospect we have proposed 
to ourselves, it will not be amiss to enquire what is the 
highest power we demand from poetry ; or, — let us put it 
more largely and get nearer the root of the matter, — what 
may be the nature of poetry, its essential law, and how out 
of that arises the possibility of its use as the mantra of 
the Real. Not that we need spend a vain effort in la- 
bouring to define anything so profound, elusive and 
indefinable as the breath of poetic creation ; to take the 
myriad-stringed harp of Saraswati to pieces for the pur- 
pose of scientific analysis must always be a narrow and 
rather barren amu .ement. But we do stand in need of 
some guiding intuitions, some helpful descriptions which 
will serve to enlighten our search ; and to fix in that wav, 
not by definition, bat by description, the essential things 
in poetry is neither an impossible, nor an unprofitable 
endeavour. 

\Ye meet here two common enough errors, to one of 
which the ordinary uninstructed mind is most liable, to 
the other the too in ,tructed critic or the too intellectually 
conscientious artist or craftsman. To the ordinary mind, 
judging poetry without really entering into it, it looks as 
if it were nothing more than an aesthetic pleasure of the 
imagination, the intellect and the ear, a sort of elevated 
pastime. If that were all, we need not have wasted time in 
seeking for its spirit, its inner aim, its deeper law. Any- 
thing pretty, pleasant and melodious with a beautiful idea 
in it would serve our turn ; a song of Anacreon or a 
plaint of Mimnerm is would be as good as the Oedipus, 
Agamemnon or Odyssey, for from this pomt of view they 
might well strike us as equally and even, one might con- 
tend, more perfect in their light, but exquisite unity and 
brevity. Pleasure, certainly, we expect from poetry as 
from all art ; but the external sensible and even the inner 
imaginative pleasure are only first elements ; refined in 
order to meet the highest requirements of the intelligence, 
the imagination and the ear, they have to be still farther 
heightened and in their nature raised bevond even their 
own noblest levels. 

For neither the intelligence, the imagination nor 
the ear are the true recipients of the poetic delight, even 
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as they are not its true creators ; they are only its chan- 
nels and instruments : the true creator, the true hearer 
is the soul. The more rapidly and transparently the rest 
do their work of transmission, the less they make of their 
separate claim to satisfaction, the more directly the word 
reaches and sinks deep into the soul, the greater the 
poetry. Therefore poetry has not really done its work, at 
least its highest work, until it has raised the pleasure of 
the instrument and transmuted it into the deeper delight 
of the soul. A divine Ananda, a delight interpretative, 
creative, revealing, formative, — one might almost say, an 
inverse reflection of the joy which the universal Soul has 
felt in its great release of energy when it rang out into 
the rhythmic forms of the universe the spiritual truth, the 
large interpretative idea, the life, the power, the emotion 
of things packed into its original creative vision, — such 
spiritual jov is that which the soul of the poet feels and 
which, when he can conquer the human difficulties of 
his task, he succeeds in pouring also into all those who 
are prepared to receive it. And this delight is not merely 
a godlike pastime ; it is a great formative and illuminative 
power. 

The critic — of a certain type — or the intellectually 
conscientious' artist will, on the other hand, often talk as 
if poetry were mainly a matter of a faultlessly correct or 
at most an exquisite technique. Certainly, in all art good 
technique is the first step towards perfection ; but there 
are so many other steps, there is a whole world beyond 
before you can get near to what you seek ; so much so 
that even a deficient correctness of execution will not 
prevent an intense and gifted soul from creating great 
poetry which keeps its hold on the centuries. Moreover, 
technique, however indispensable, occupies a smaller 
field perhaps in poetry than in any other art, — first, be- 
cause its instrument, the rhythmic word, is fuller of sub- 
tle and immaterial elements ; then because, the most 
complex, flexible, variously suggestive of all the instru- 
ments of the artistic creator, it has more infinite possibi- 
lities in many directions than any other. The rhythmic 
word has a subtly sensible element, its sound value, a 
quite immaterial element, its significance or thought-value, 
and both of these again, its sound and its sense, have 
separately and together a soul value, a direct spiritual 
power, which is infinitely the most important thing about 
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them. And though this comes to birth with a small ele- 
ment subject to the laws of technique, yet almost im- 
mediately, almost at the beginning of its flight, its power 
soars up beyond the province of any laws of mechanical 
construction. 

Rather it determines itself its own form. The poet 
least of all artists needs to create with his eye fixed an- 
xiously on the technique of his art. He has to possess it, 
no doubt ; but in the heat of creation the intellectual sense 
of it becomes a subordinate action or even a mere under- 
tone in his mind, and in his best moments he is permit- 
ted, in a way, to forget it altogether. For then the per- 
fection of his sound-movement and style come entirely as 
the spontaneous form of his soul : that utters itself in an 
inspired rhythm and an innate, a revealed word, even as 
the universal Soul created the harmonies of the universe 
out of the power of the word secret and eternal within 
him, leaving the mechanical work to be done in a surge 
of hidden spiritual excitement by the subconscient part of 
his Nature. It is this highest speech which is the supreme 
poetic utterance, the immortal element in his poetry, and 
a little of it is enough to save the rest of his work from 
oblivion. Swalpam apyasya dharmasya ! 

This power mikes the rhythmic word of the poet the 
highest form of speech available to man for the expres- 
sion whether of his self-vision or of his world-vision. It 
is noticeable that even the highest experience, the pure 
spiritual which enters into things that can never be whol- 
ly expressed, still, when it does try to express them and not 
merely to explain them intellectually, tends instinctively 
to use, often the rhythmic forms, almost always the man- 
ner of speech characteristic of poetry. But poetry at- 
tempts to extend this manner of vision and utterance to 
all experience, even the most objective, and therefore it 
has a natural urge towards the expression of something in 
the object beyond its mere appearances, even when tht se 
seem outwardly to be all that it is enjoying. 

We may usefully cast a glance, not at the last inex- 
pressible secret, but at the first elements of this heighten- 
ing and intensity peculiar to poetic utterance. Ordinary 
speech uses language mostly for a limited practical utility 
of communication ; it uses it for life and for the expres- 
sion of ideas and feelings necessary or useful to life. In 
doing so, we treat words as conventional signs for ideas 
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with nothing but a perfunctory attention to their natural 
force, much as we use any kind of common machine or 
simple implement, ; we treat them as if, though useful for 
life, they were themselves without life. When we wish to 
put a more vital power into them, we have to lend it to 
them out of ourselves, by marked intonations of the voice, 
by the emotional force or vital energy we throw into the 
sound so as to infuse into the conventional word-sign 
something which is not inherent in itself. But if we go 
back earlier in the history of language and still more if 
we look into its origins, we shall, I think, find that it was 
not always so with human speech. Words had not only 
a real and vivid life of their own, but the speaker was 
more conscious of it than we can possibly be with our 
mechanised and sophisticated intellects. This arose from 
the primitive nature of language which, probably, in its 
first movement was not intended, — or shall we say, did 
not intend, — so much to stand for distinct ideas of the 
intelligence as for feelings, sensations, broad indefinite 
mental impressions with minute shades of quality in them 
w’hich we do not now care to pursue. The intellectual 
sense in its precision must have been a secondary element 
which grew more dominant as language evolved. 

For the reason why sound came to express fixed 
ideas, lie^ not in any natural and inherent equivalence 
between the sound and its intellectual sense, for- there is 
none, — intellectually any sound might express any sense, 
if men were agreed on a conventional equivalence between 
them ; it started from an indefinable quality or property 
in the sound to rais'e certain vibrations in the life-soul of 
the human creature, in his sensational, his emotional, his 
crude mental being. An example may indicate more clear- 
ly what I mean. The word wolf, the origin c f which is 
no longer present to our minds, denotes to our intel- 
ligence a certain living object and that is all, the rest we 
have to do for ourselves : the Sanskrit word irika, “tearer", 
came in the end to do the same thing, but originally it 
expressed the sensational relation between the wolf and 
man which most affected the man's life, and it did so bv 
a certain quality in the sound which readily associated it 
with the sensation of tearing. This must have given earlv 
language a powerful life, a concrete vigour, in nice direc- 
tion a natural poetic force which it has lost, however 
greatly it has gained in precision, clarity, utility. 



Now, poetry goes back in a way and recovers, though 
in another fashion, as much as it can of this original ele- 
ment. It does this partly by a stress on the image repla'- 
cing the old sensational concreteness, partly by a greater 
attention to the suggestive force of the sound, its life, its 
power, the mental impression it carries. It associates this 
with the definitive thought value contributed by the intel- 
ligence and increases both by each other. In that way it 
succeeds at the same time in carrying up the power of 
speech to the direct expression of a higher reach of ex- 
perience than the intellectual or vital. For it brings out 
not only the definitive intellectual value of the word, not 
only its power of emotion and sensation, its vital sug- 
gestion, but through and beyond these its soul-suggestion, 
its spirit. So poetry arrives at the indication of infinite 
meanings beyond the finite intellectual meaning the word 
carries. It expresses not only the life-soul of man as did 
the primitive word, not only the ideas of his intelligence 
for which speech now usually serves, but the experience, 
the vision, the ideas, as we may say, of the higher and 
wider soul in him. Making, them real to our-life soul as 
well as present to our intellect, it opens to us by the word 
the doors of the Spirit. 

Prose style carries speech to a much higher power 
than its ordinary use, but it differs from poetry in not 
making this yet greater attempt. For it takes its stand 
firmly on the intellectual value of the word. It uses 
rhythms which ordinary speech neglects, and aims at a 
general fluid harmony of movement. It seeks to associate 
words agreeably and luminously so as at once to please 
and to clarify the intelligence. It strives after a more 
accurate, subtle, flexible and satisfying expression than 
the rough methods of ordinary speech care to compass. 
A higher adequacy of speech is its first object. Beyond 
this adequacy it may aim at a greater forcefulness and 
effectiveness by various devices of speech which are so 
many rhetorical means for heightening its force of in- 
tellectual appeal. Passing beyond this first limit, this 
just or strong, but always restraining measure, it may 
admit a more emphatic rhythm, more directly and power- 
fully stimulate the emotion, appeal to a more vivid aesthetic 
sense. It may even make such a free or rich use of images 
as to suggest an outward approximation to the manner 
of poetry ; but it employs then; decoratively, as ornaments, 
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alankara, or for their effective value in giving a stronger 
intellectual vision of the thing or the thought it describes 
or defines ; it does not use the image for that profounder 
and more living vision for which the poet is always 
seeking. And ahvavs it has its eye on its chief hearer and 
judge, the intelligence, and calls in other powers only as 
important aids to capture his suffrage. Reason and taste, 
two powers of the intelligence, are rightly the supreme 
gods of the prose stylist, while to the poet they are only 
minor deities. 

If it goes bevond these limits, approaches in its 
measures a more striking rhythmic balance, uses images 
for sheer vision, opens itself to a mightier breath of speech, 
prose style passes beyond its province and approaches or 
even enters the confines of poetry. It becomes poetical 
prose or even poetry itself using the apparent forms of 
prose as a disguise or a loose apparel. A high or a fine 
adequacy, effectivity, intellectual illuminativeness and a 
carefully tempered aesthetic satisfaction are the natural 
and normal powers of its speech. But the privilege of 
the poet is to go beyond and discover that more intense 
illumination of speech, that inspired word and supreme 
inevitable utterance, in which there meets the unity of a 
divine rhythmic movement with a depth of sense and a 
power of infinite suggestion welling up directly from the 
fountain-heads of the spirit within us. He may not al- 
ways or often find it, but to seek for it is the law of his 
utterance, and when lie can not only find it, but cast into 
it some deeply revealed truth of the spirit itseff, he utters 
the mantra. 

But always, whether in the search or the finding, 
the whole style and rhythm of poetry are the expression 
and movement which come from us out of a certain spirit- 
ual excitement caused by a vision in the soul of which 
it is eager to deliver itself. The vision may be of. any 
thing in Nature or God or man or the life of creatures or 
the life of things ; it may be a vision of force and action, 
or of sensible beauty, or of truth of thought, or of emotion 
and pleasure and pain, of this life or the life beyond. It 
is sufficient that it is the soul which sees and the eye, 
sense, heart and thought-mind become the passive in- 
struments of the soul. Then we get the real, the high 
poetry. But if it is too much an excitement of the in- 
tellect, the imagination, .the emotions, the vital activities 
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seeking rhythmical and forceful expression which acts, 
without enough of the greater spiritual excitement em- 
bracing them, if all these are not sufficiently sunk into the 
soul, steeped in it, fused in it and the expression does not 
cofne out purified and uplifted by a sort of spiritual trans- 
mutation, then we fall to lower levels of poetry, and get 
work of a much more doubtful immortality. And when 
the appeal is altogether to the lower things in us, to the 
mere mind, we arrive outside the true domain of poetry ; 
we approach the confines of prose or get prose itself mask- 
ing in the apparent forms of poetry, and the work is distin- 
guished from prose style only or mainly by its mechanical 
elements, a good verse form and perhaps a more compact, 
catching or energetic expression than the prose writer 
will ordinarily permit to the easier and looser balance of 
his speech. That is to say, it will not have at all or not 
sufficiently the true essence of poetry. 

For in all things that speech can express there are 
two elements, the outward or instrumental and the real 
or spiritual. In thought, for instance, there is the in- 
tellectual idea, that which the intelligence makes precise 
and definite to us, and the soul-idea, that which exceeds 
the intellectual and brings us into nearness or identitv with 
the whole realitv of the thing expressed. Equallv in emo- 
tion, it is not the mere emotion itself the poet seeks, but the 
soul of the emotion, that in it for the delight of which 
the soul in 11s and the world desires or accepts emotional 
experience. So too with the poetical sense of objects, the 
poet’s attempt to embody in his speech truth of life or 
truth of Nature. It is this greater truth and its delight 
and beauty for which he is seeking, beauty which is truth 
and truth beauty and therefore a joy for ever, because it 
brings us the delight of the soul in the discovery of its 
own deeper realities. This greater element the more 
timid and temperate speech of prose can sometimes 
shadow out to us, but the heightened and fearless style 
of poetry makes it close and living and the higher cadences 
of poetry carry in on their wings what the style by itself 
could not bring. This is the source of that intensity which 
is the stamp of poetical speech and of the poetical move- 
ment, It comes from the stress of the soul-vision behind 
the word ; it is the spiritual excitement of a rhvthmic 
voyage of self-discovery among the magic islands of form 
and name in these inner and outer worlds 

A. G 
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The Life Divine 


CHAPTER XLI 

THE ORIGIN OF THE IGNORANCE 

How does this ignorance emerge or come into action 
in an absolute being who must be absolute consciousness 
and therefore cannot be subject to ignorance ? He cannot 
lie ignorant of himself ; and since all things are himself, 
conscious modifications, determinations of his being, he 
cannot either be ignorant of things, of their true nature, 
of their true action. Yet though we say that we are That, 
that the Jivatman or individual self is no other than the 
Paramatman, no other than the Absolute, yet we are 
certainly ignorant both of ourselves and things, from 
which this contradiction results that what must be in its 
nature incapable of ignorance, is yet capable of it. We do 
not ease the difficulty by saying that Mind which is the 
seat of ignorance, is a thing of Maya, non-existent, not- 
Brahman, and that Brahman, the Absolute, the sole Exist- 
ence cannot in any way be touched by the ignorance of a 
non-existent mind ; for we are only juggling with words in 
order to conceal from ourselves the fact that we are dividing 
and denying the unity of the Brahman ; for we have simply 
erected two opposite powers, Brahman incapable of illu- 
sion and self-illusive Maya, and pitchforked them into an 
impossible unity. If Brahman is the sole existence, Maya 
can be nothing but a power of Brahman, a force and a 
result of his being ; and it the Jivatman, one with Brahman, 


is subject to its own Maya, the Brahman is subject to Maya. 

We may get rid of the whole difficulty by saying 
that the Jivatman and the Supreme are not one, but eter- 
nally different, the one subject to ignorance, the other 
absolute in being and consciousness and therefore in 
knowledge ; but this contradicts the supreme experience 
which is that of unity in being, whatever difference there 
may be in the action of Nature. Or we may accept this fact 
of unity in differer.ee and sav that we are one, yet differ- 
ent, one in essential being and therefore in essential 
nature, different in soul-form and therefore in active 
nature. But we thereby only state the fact, leaving the 
difficulty unsolved, how that which belongs in being to 
the unity of the Absolute, and should therefore be one 
with it and with all in consciousness, comes to be divided 
in fact and therefore subject to ignorance. Or we may es- 
cape the difficulty by saying that beyond existence and 
its problems there is the Unknowable which is beyond 
our experience, and that the action of Maya has already 
begun in the unknowable before the world began and 
therefore is itself unknowable and inexplicable in its 
cause and its origin. This would be a sort of idealistic as 
opposed to a materialistic Agnosticism. But all Agnosti- 
cism is subject to this objection that it raav be nothing 
but our refusal to know, a too ready embracing of an 
apparent limitation, a sense of impotence which may be 
permitted to the present limitations of the mind, but not to 
the Jivatman who is one with the Supreme. The Supreme 
must surely know himself and the cause of ignorance, and 
therefore the Jivatman ought not to despair of knowledge 
or deny his capacity of knowing the Supreme and knowing 
the cause of his own present ignorance. 

The Unknowable, if it is at all, may be a supreme state 
of Sachchidananda beyond our highest conceptions of ex- 
istence, consciousness and bliss, and that is what was 
evidently meant both by the Asat, the Non-Existent of 



the Taittinva Upanishad, which alone was in the begin- 
ning' and out of which the existent was born, and by the 
Nirvana of Buddha ; for in both the reaching to the 
highest state is said to result beyond self in an ineffable and 
unconditioned bliss. This is the sense in which we have 
already accepted it ; our acceptation simply means a re- 
fusal to put a limit to the ascension of the Infinite. Or, if it 
is not this, if it is something quite different from existence, 
it must be the absolute Non-existence of the nihilistic 
thinker. But out of absolute Nothingness nothing can 
come, not even anything merely apparent, not even an 
illusion ; and if the absolute Non-existence is not thftt, then 
it can only be an absolute eternally unrealised Potentiality 
out of which infinite potentialities may at any time emerge, 
but out of which only some actually succeed in emerging. 
Out of this Non-existence anything may arise, and there 
is no possibility of saying what or why ; it is for all prac- 
tical purposes a seed of absolute chaos out of which by 
some happy accident there has emerged the order of a 
universe. Or we may say that there is no real order of 
the universe ; what we take for such is a persistent habit 
of the senses and the life and a figment of the mind. Out 
of an absolute chaos all paradox and absurdity can be 
born, and the world is a mysterious sum of contraries 
and paradoxes, in effect, as Schopenhauer thought, a 
huge error, a monstrous, an infinite delirium Of such a 
universe not an absolute consciousness and knowledge, but 
an absolute Inconscience and Ignorance may be the 
source. Anything may be true in such a cosmos; everything 
may have been born out of nothing ; thinking mind may 
be only a disease of unthinking Force or inconscient Mat- 
ter ; dominant order, which we suppose to be existence 
accordy to the truth of things, may be really the mechanic- 
al law of an eternal self-ignorance and not the self- 
evolution of a supreme, self-ruling conscious Will ; per- 
petual existence may be the constant phenomenon of an 
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eternal Nihil ; all opinions about the origins of things 
become of an equal force, since all are equally valid or 
invalid, all being equally possible where there is no sure 
starting-point and no ascertainable goal. All these opi- 
nions have been held by the human mind and in all there 
has been profit, even if we regard them as errors ; for 
errors are permitted to the mind because they open doors 
upon truth, negatively by destroying opposite errors, 
positively by preparing for a new constructive hypothesis. 
But pushed too far, this view of things leads to the nega- 
tion of the whole aim of philosophy, which seeks for 
knowledge and not for chaos and which cannot fulfil 
itself if the last world of knowledge is the Unknowable, 
but only if it is something, in the words of the Upanishad, 
which being known all is known. The Unknowable — not 
absolutely unknowable, but beyond us only, — can only 
be a higher degree in the intensity of being of that some- 
thing, and, if it were known, it would not destroy entirely 
what is given us by our supreme possible knowledge, 
but rather carry it to a higher fulfilment and larger truttf 
of what it has already gained. 

This Something is, as Vedanta insists and as we have 
throughout insisted, in its nature Sachchidananda, a tri- 
nity of absolute existence, consciousness and bliss. But 
its absolute consciousness is in its nature absolute power, 
the nature of Chit is Shakti ; and the action of this power 
we call Tapas, by which we mean the power dwelling 
upon itself and bringing out, as it were by the heat of its 
incubation,* the seed and development of all that is with- 
in itself, — or, to use a language convenient to our minds, 


c Tapas means literally heat, afterwards any kind of energism, 
askesis. austerity of conscious force acting upon itself or its object. 
The world was created by Tapas in the form, says the Vedic image, 
of an egg, which being broken, again by Tapas, heat of incubation of 
conscious force, the Purusha emerged, Soul in Nature, like a bird 
from the egg. 
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of all its truths and potentialities. If we examine our own 
consciousness, we shall see that this power of its energy 
applying itself to its object is really the one positive force 
it has ; by that it arrives at all its knowledge and its action 
and its creation. But for us there are two objects, ourselves, 
the internal world, and others, whether creatures or things, 
the external world. To Sachchidananda this distinction 
with all its effective and operative consequences does not 
apply in the same way as for us, because all is himself and 
within himself and there is no such separative division as we 
make by the limitations of our mind. Secondly, in us only 
a part of the conscious force is identified with our volun- 
tary action, our will, the rest is to us involuntary or sub- 
conscient or superconscient, and from this division also a 
great number of important practical consequences emerge ; 
but in Sachchidananda this division also and its conse- 
quences do not apply, since all is his one indivisible self 
and all action and result are his one indivisible will. Tapas 
is the nature of his consciousness as of ours, only it is the 
integral Tapas of an integral consciousness in an indivi- 
sible Existence. 

But here arises another question. In ourselves we 
habitually associate our tapas, our conscious force, with 
active consciousness, with energy in play and in act and 
in motion. That which is passive in 11s produces only an 
involuntary action which we do not associate with our 
will or conscious force ; still since there is action or the 
possibility of action, there is at least a passively responsive 
conscious force, there is either a secretly positive or a 
negative and inverse Tapas. But beyond this we find that 
we have the power to arrive at what seems to us an ab- 
solute passivity in which, we say, we cease from all ment- 
al and physical activity. There would seem, then, to be 
an active consciousness, in which consciousness works as 
a force throwing up knowledge and activity out of itself 
and of which therefore Tapas is the character, and a pas- 
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sive consciousness in which consciousness does not act 
as a force, but only exists as a status and of which there- 
fore absence of Tapas is the character. Is there such an 
effective distinction in Sachchidananda ? It is affirmed 
that there is ; that is indeed one of the most important and 
fruitful distinctions in Indian philosophy ; it is besides a 
fact of spiritual experience. Let us observe, however, first, 
that by this passivity in ourselves we arrive from particular 
and broken knowledge at a greater, a one and a unifying 
knowledge. Secondly; that if, in the state of passivity, we 
open ourselves entirely to what is beyond us, we become 
aware of a Tapas acting upon us which we feel to be not 
our own in the limited egoistic sense, but universal or tran- 
scendental, and that this power works through us, for a 
greater play of knowledge, a greater play of energy, action 
and result, which also we feel to be not our own, but that 
of the Divine, of Sachchidananda, ourselves only its field 
or channel. The result happens in both cases because our 
individual consciousness rests from ignorant, limited ac- 
tion and opens itself to the supreme status and the su- 
preme action. In the latter case there is power and play 
of knowledge and action, and that is Tapas ; but m the 
former also, in the static consciousness, there is evidently 
a power for knowledge and a result of knowledge, and 
that too is Tapas. Therefore it would seem that Tapas is 
the character of both the passive and the active conscious- 
ness of Brahman, and that our own passivity also has a 
certain character of Tapas. 

But still, it may be said, they are in the end two dif- 
ferent things, and this is shown by their difference of op- 
posite results, because resort to the passivity of Brahman 
leads to the cessation of this existence and resort to the 
active Brahman leads to its continuance. Let us observe, 
however, that this distinction arises only by a movement 
of the individual soul from one poise to another, from the 
poise of Brahman-consciousness in the world, where it is 
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a fulcrum for the universal action, to the poise of Brah- 
man-consciousness beyond the world, where it is a power 
for the withholding of energy from the universal action. 
Moreover, if it is by energy of Tapas that the dispensing 
of force of being in the world-action is accomplished, it 
is equally by the energy of Tapas that the drawing back 
of that force of being is accomplished. The passive con- 
sciousness of Brahman and its active consciousness are 
not two different, conflicting and incompatible things ; 
they are the same consciousness, the same energy, at one 
end in a state of self-reservation, at the other cast into a 
motion of self-giving and self-deploving, like the stillness 
of a reservoir and the coursing of the channels which 
flow from it. In fact, behind every activity there is and 
must be a passive power of being from which it arises, by 
which it is .supported, which even, we see in the end, 
governs it from behind without being totally identified 
with it, in the sense at least of being itself all poured out 
into action and indistinguishable from it. No action ex- 
hausts the power from which it proceeds, leaving nothing 
behind it in reserve. When we get back into our own 
conscious being, when we stand back from our own ac- 
tion and see how it is done, we see that it is our whole 
being which stands behind any particular act or sum of 
activities, passive in the rest of its integrality, active in its 
limited dispensation of energy ; but that passivity is not an 
inertia, it is a poise of self-reserved energy. 

It is immaterial for the moment to inquire whether 
the passivity out of which all emerges is absolute or only 
relative to the observable action from which it holds back. 
It is enough to note that, though we make the distinction 
for the convenience of our minds, there is not a passive 
Brahman and an active Brahman, but one Brahman who 
reserves his Tapas in what we call passivity and gives 
himself in what we call his activity. For the purposes of 
action, they are two poles; the action proceeds on its cir- 
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cuit from the reservation and returns to it, presumably, the 
energies that were derived, to he again thrown out in a fresh 
circuit. The passivity of Brahman is Tapas of his being 
dwelling upon itself in a self-absorbed concentration of his 
immobile energy ; the activity is Tapas of his being relea- 
sing out of that incubation what it held into mobility and 
travelling in a million waves of action, dwelling still upon 
each as it travels and liberating its truths and potentialities. 
There too is a concentration of force, but a multiple con- 
centration, which seems to us a diffusion. But it is not 
really a diffusion, but a deploying ; Brahman does not 
cast his energy out of himself to be lost in some unreal 
exterior void, but keeps it at work within his being, 
conserving it unabridged and undiminished in all its con- 
tinual process of conversion and transmutation. The pas- 
sivity is a great conservation of Tapas supporting a mani- 
fold initiation of movement and transmutation into forms; 
the activity is a conservation of Tapas in the movement 
and transmutation. As in ourselves, so in Brahman, both 
are relative to each other, both simultaneously coexist, 
pole and pole in the action of one Existence. 

Brahman then is neither a passivity, nor an activity, 
nor an alternation in Time between these two things. 
Neither in fact is an absolute truth of his being ; their 
opposition is only true of him in relation to the activities 
of his consciousness. When we speak of his deployment of 
the conscious energy of his being in the universal action, 
we speak of him as the active Brahman, when we speak 
of his simultaneous reservation of the conscious energy 
of his being kept back from the action, we speak of him 
as the passive Brahman, Akshara and Kshara; otherwise 
the terms have no meaning. In the ordinary view of the 
soul s evolution into the action, ■bravritti, and its involu- 
tion into the passivity, nivntti, it is supposed that in the 
action the individual soul becomes ignorant, nescient of 
its passive which is supposed to be its true being, and 
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in the passivity it becomes finally nescient of its active 
which is supposed to be its false being. But this is be- 
cause these two movements take place alternately, as in 
our sleep and waking ; we pass in waking into nescience 
of our sleeping condition, in sleep into nescience of our 
waking being. But -this happens because only part of our 
being performs this-alternative movement and we falsely 
think of ourselves as only that partial existence ; but we 
know now by more psychological experience that the 
larger Being in us is perfectly aware of all that happens 
even in what is to our partial and superficial being a state 
of unconsciousness. It is limited neither by sleep nor by 
waking. So it is in our relations with Brahman who is 
our real being. In the ignorance we identify ourselves 
with only a partial consciousness which becomes nescient 
of its self of status by movement and loses its hold on its 
self of action by entering into passivity. By passivity it 
falls asleep, and this sleep is called liberation ; but though 
iti s a liberation from the ignorance of the partial being in 
its flux of action, it is earned by putting on 'the opposite 
ignorance of the same partial being when it becomes on 
the contrary incapable of active consciousness ; it is not 
the real liberation into our true and integral being, which 
is that of Brahman. 

For Brahman does not pass alternately from passivity 
to activity and back to passivity by cessation of fravritti. 
If that were really true of the integral Being, then, while the 
universe continued, there would be no passive Brahman 
in existence, all would be action, iust as it is supposed 
that when our universe is dissolved, there is no active 
Brahman, all becomes cessation and immobile stillness. 
Nor would we be able then to become aware, as we are 
able, of an eternal passivity and seif-concentrated calm be- 
hind all the activity and all the multiply concentrated 
movement ; for so long as any activity continued, that 
would not exist. Integral Brahman possesses both the 
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passivity and the activity simultaneously and does not 
pass alternately from one to the other as from sleep to 
waking ; it is only some partial activity in him which 
seems to do that, and we by identifying ourselves with 
that partial activity have simply the appearance of this 
alternation from one nescience to another ; but our true, 
our integral being is not subject to these opposites. When 
therefore we get the true knowledge and the true libera- 
tion free from the disabilities of the restricted partial and 
ignorant being, we too shall possess the passivity and the 
activity with a simultaneous possession, exceeding both 
these poles of the universality, limited bv neither of them. 

The Supreme, as the Gita points out, exceeds both 
the immobile self and the mobile being ; put together 
even, they do not represent all he is. For obviously we 
do not mean, when we speak of his possessing them si- 
multaneously, that he is the sum of a passivity and an 
activity, an integer made of those two fractions, passive 
with three fourths of himself, active with one fourth. In 
that case, Brahman might be a sum of two nesciences, 
the passive three fourths not onlv indifferent to, but quite 
ignorant of all that the activity is doing, the active one 
fourth quite unaware of the passivity and unable to pos- 
sess it except by ceasing from action. And even, Brah- 
man the sum might amount to something quite different 
from his two fractions, something, as it were, up and aloof, 
ignorant of and irresponsible tor anything which some 
mystic Maya was at once obstinately doing and rigidly 
abstaining from doing in the two fractions of his exist- 
ence. But it is clear that Brahman must be aware both 
of his passivity and his activity and regard them not as his 
absolute being, but as opposite, yet mutually satisfying 
terms of his universalities. For it is not true that Brah- 
man in his passivity, is ignorant and unaware of his own 
activities ; rather he contains them in himself, supports 
them with his eternal power of calm, initiates them from 
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his eternal poise of' energy. It i.-^ equally untrue that Brah- 
man in his activity is ignorant of his passivity, but rather 
he is perfectly aware of it supporting his actions, possesses 
it always in the heart of his movement and by it is eter- 
nally free and blissful in all the whirl of his energies. Nor 
in either is he unaware of his absolute being, but knows 
that all he expresses through them draws its value and 
power from the power of that absolute conscious exist- 
ence. 

We arrive then at this important first result that the 
Ignorance has not its starting-point in the absolute Brah- 
man 01 in integral Sachchidananda, but belongs only to 
a partial action of his being with which we identify our- 
selves, just as in the body we identify ourselves with that 
partial and superficial consciousness which alternates 
between waking and sleep. Ignorance is not an element 
or power proper to the absolute nature of the Brahman or to 
his integrality. Maya is not ignorance, but a transcendent 
and universal power of self-knowledge and all-knowledge, 
and ignorance can only intervene as a minor and subse- 
quent movement, partial and relative. Is it then something 
inherent in the multiplicity of souls ? Does it come into 
being immediately Brahman views himself in the multi- 
plicity, and does that multiplicity consist of a sum of 
souls each in its very nature fractional and divided from 
all the others in consciousness, unable to become aware 
of them at all except as things external to it, linked at 
most by communication from body to body or mind to 
mind, but incapable of unity ? But that is only what we 
seem to be in our most superficial layer of consciousness, 
the physical ; when we get back into subtler, deeper, larg- 
er actions of our consciousness, we find the walls of 
division becoming progressively thinner and thinner. 

Body is the sign and basis of the apparent division 
which Nature plunging into ignorance and self-nescience 
makes the starting-point for the recovery of unity by the 


14 



396 


ARY A ’’ 


individual soul even in the midst of the most exaggerated 
forms of her multiple consciousness. Bodies cannot com- 
municate with each other except by externality ; cannot 
penetrate each other except by division of the penetrated 
body or by taking advantage of some gap in it, some pre- 
existent division ; cannot unite except by a breaking up 
and devouring, a swallowing and absorption and so an 
assimilation, or at most a fusion in which both forms 
disappear. Mind too, when identified with body, is ham- 
pered by its limitations ; but in itself it is more subtle 
and two minds can penetrate each other without hurt or 
division, can interchange their substance without mutual 
injury, can in a way become parts of each other. When 
we get back to soul-consciousness, the obstacles to unity 
lessen and finally cease to exist. The soul can in its cons- 
ciousness identify itself with other souls, can contain 
them and enter into and be contained by them, can realise 
its unity with them ; and this can take place not only in 
a featureless and indistinguishable sleep or Nirvana in 
which all distinctions and individualities of soul and 
mind and body are lost, but in a perfect waking which 
observes and takes account of all distinctions but exceeds 
them. 

Therefore ignorance and self-limiting division are 
not inherent and insuperable in the multiplicity of souls, 
are not the very nature of the multiplicity of Brahman. 
Brahman, as he exceeds the passivity and the activity, 
so exceeds the unity and multiplicity. He is one in him- 
self, but not with a self-limiting unity exclusive of the 
power of multiplicity, such as is the separated unity of the 
body and the mind ; he is not the mathematical integer 
one which is incapable of containing the hundred and 
therefore less than the hundred. He contains the hundred, 
is one in all the hundred. One in himself, he is one in 
the many and the many are one in him. In other words, 
Brahman in his unity of spirit is aware of his multiplicity 
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of souls and in the consciousness of his multiple souls is 
aware of the unity of all souls. In each soul he, the im- 
manent spirit, the Lord in each heart, is aware of his 
oneness. The Jivatman illumined by him, aware of its 
unity with the One, is also aware of its unity with the 
many. Only our superficial consciousness, identified with 
body and with divided life and dividing mind, is ignorant; 
but that also can be illumined and made aware. Multipli- 
city, then, is not the necessary cause of the ignorance. 

Ignorance, as we have already said, comes in at a 
later stage, as a later movement, when the individual 
consciousness in the many identifies itself by dividing mind 
with the form, which is the only safe basis of division. 
But what is the form ? It is, we have seen, merely a knot 
of the force of consciousness in its movement, a knot 
maintained in being by a constant whirl of action, but 
not in any part of itself durable or eternal. It is not 
eternal in its integrality, nor in its constituting atoms ; 
for they can be disintegrated by dissolving the knot of 
energy in constant concentrated action which is the sole 
thing that maintains their apparent stability. It is a con- 
centration of Tapas in movement of force on the form 
which makes the physical basis of division. But all things 
in the activity are, we have seen, a concentration of 
Tapas in movement of force upon its object. Must not 
then the origin of ignorance be some self-absorbed con- 
centration of Tapas or conscious force in each separate 
movement of its force, which to us takes the appearance 
of mind identifying itself with the separate movement and 
with the form resulting from it ? It is here that we must 
look for the secret of the apparent ignorance of the 
embodied mental being as well as of the great apparent 
inconscience of physical Nature. We have to ask our- 
selves what is the nature of this absorbing, this separating, 
this self-forgetful concentration which is the great miracle 
of the physical universe. 
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CHAPTER XXXIX 
HATH A YOGA 

There are almost as many ways oi arriving at 
Samadhi as there are different paths of Yoga. Indeed 
so great is the importance attached to it, not only as a 
supreme means of arriving at the highest consciousness, 
hut as the very condition and status of that highest con- 
sciousness itself, in which alone it can he completely 
possessed and enjoyed while we are in the body, that 
certain disciplines of Yoga look as if they were only ways 
of arriving at Samadhi. All Yoga is in its nature an at- 
tempt and an arriving at unity with the Supreme, — unity 
with the being of the Supreme, unity with the conscious- 
ness of the Supreme, unity with the bliss of the Supreme, 
— or, if we repudiate the idea of absolute unitv, at least 
at some kind of union, even if it be only for the soul to 
live in one status and periphery of being with the Divine, 
salokvti, or in a sort of indivisible proxnnitv, <amip vn. 
This can only be gained bv rising to a higher level and 
intensity of consciousness than our ordinarv mentality 
possesses. Samadhi, as we have seen, offers itself as the 
natural status of such a higher level and greater intensity. 
It assumes naturally a great importance in the Yoga of 
knowledge, because there it is the very principle of its 
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method and its object to raise the mental consciousness into 
a clarity and concentrated power hv which it can become 
entirely aware of, lost in, identified with true being. But 
there are hvo great disciplines in which it becomes of an 
even greater importance. To these two systems, to Raja- 
yoga and Hathayoga, we may as well now turn ; for in 
spite of the wide difference of their methods from that of 
the path of knowledge, they have this same principle as 
their final justification. At the same-time, it will not be 
necessary for us to do more than regard the spirit of their 
gradations in passing ; for in a synthetic and integral Yoga 
they take a secondary importance ; their aims have indeed 
to be included, but their methods can either altogether 
be dispensed with or used only for a preliminary or else 
a casual assistance. 

Hathayoga is a powerful, but difficult and onerous 
system whose whole principle of action is founded on an 
intimate connection between the body and the soul. The 
body is the key, the body the secret both of bondage 
and of release, of animal weakness and of divine power, 
of the obscuration of the mind and soul and of their 
illumination, of subjection to pain and limitation and of 
self-mastery, of death and of immortality. The body is 
not to the Hathayogin a mere mass of living matter, but 
a mystic bridge between the spiritual and the physical 
being ; one has even seen an ingenious exegete of the 
Hathayogic discipline explain the Vedantic symbol OM 
as a figure of this mystic human body. Although, how- 
ever, he speaks always of the physical body and makes 
that the basis of his practices, he does not view it with the 
eye of the anatomist or physiologist, but describes and 
explains it in language which always looks back to the 
subtle body behind the physical system. In fact the whole 
aim of the the Hathayogin may be summarised from our 
point of view, though he would not himself put it in that 
language, as an attempt by fixed scientific processes to 
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give to the soul in the physical body the power, the light, 
the purity, the freedom, the ascending scales of spiritual 
experience which would naturally be open to it, if it 
dwelt here in the subtle and the developed causal vehicle. 

To speak of the processes of Hathavoga as scientific 
mav seem strange to those who associate the idea of 
science only with the superficial phenomena of the phy- 
sical universe apart from all that is behind them ; but 
they are equally based on definite experience of laws and 
their workings and give, when rightly practised, their 
well-tested results. In fact, Hathavoga is, in its own way, 
a system of knowledge ; but while the proper Yoga of 
knowledge is a philosophy of being put into spiritual 
practice, a psychological system, this is a science of being, 
a psycho-physical system. Both produce physical, psychic 
and spiritual results ; but because they stand at different 
poles of the same truth, to one the psycho-physical results 
are of small importance, the pure psychic and spiritual 
alone matter, and even the pure psychic are only acces- 
sories of the spiritual which absorb all the attention ; in 
the other the physical is of immense importance, the 
psychical a considerable fruit, the spiritual the highest 
and consummating result, but it seems for a long time a 
thing postponed and remote, so great and absorbing is 
the attention which the body demands. It must not be for- 
gotten, however, that both do arrive at the same end. 
Hathayoga, also, is a path, though by a long, difficult and 
meticulous movement, diilikhum dptinn, to the Supreme. 

All Yoga proceeds in its method by three principles 
of practice ; first, purification, that is to say, the removal 
of all aberrations, disorders, obstructions brought about 
by the mixed and irregular action of the energy of being 
in our physical, moral and mental system ; secondly, 
concentration, that is to say, the bringing to its full 
intensity and the mastered and self-directed employment 
of that energy of being in us for a definite end ; thirdly, 
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liberation, that is to say, the release of our being from 
the narrow and painful knots of the individualised energy 
in a false and limited play, which at present are the law 
of our nature. The enjoyment of our liberated being 
which brings us into unity or union with the Supreme, 
is the consummation ; it is that for which Yoga is 
done. Three indispensable steps and the high, open and 
infinite levels to which they mount ; and in all its prac- 
tice Hathavoga keeps these in view. 

The two main members of its physical discipline, to 
which the others are mere accessories, are /halt a, the 
habituating of the body to certain attitudes of immobility, 
and prdndydma, the regulated direction and arrestation 
by exercises of breathing of the vital currents of energy 
in the body. The physical being is the instrument ; but 
the physical being is made up of two elements, the phv- 
sical and the vital, the body which is the apparent instru- 
ment and the basis, and the life energy, prana, which is 
the power and the real intrument. Both of these instru- 
ments are now our masters. We are subject to the body, 
we are subject to the life energy ; it is only in a very 
limited degree that we can, though souls, though mental 
beings, at all pose as their masters. We are bound by a 
poor and limited physical nature, we are bound conse- 
quently by a poor and limited life-power which is all that 
the body can bear or to which it can give scope. More- 
over, the action of each and both in us is subject not only 
to the narrowest limitations, but to a constant impurity, 
which renews itself every time it is rectified, and to all 
sorts of disorders, some of which are normal, a violent 
order, part of our ordinary physical life, others abnormal, 
its maladies and disturbances. With all this Hathavpga 
has to deal ; all this it has to overcome; and it does it 
mainly by these two methods, complex and cumbrous in 
action, but simple in principle and effective. 

The Hathayogic system of Asana has at its basis two 
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profound ideas which bring with them many effective 
implications. The first is that of control by physical im- 
mobility, the second is that of power by immobility. The 
power of physical immobility is as important in Hatha- 
voga as the power of mental immobility in the Yoga of 
knowledge, and for parallel reasons. To the mind unac- 
customed to the deeper truths of our being and nature 
they would both seem to be a seeking after the listless 
passivity of inertia. The direct contrary is the truth ; for 
Yogic passivity, whether of mind or body, is a condition 
of the greatest increase, possession and continence of 
energy'. The normal activity of our minds is for the most 
part a disordered restlessness, full of waste and rapidly’ 
tentative expenditure of energy in which only a little 
is selected for the workings of the self-mastering will,— 
waste, he it understood, from this point of view, not that 
of universal Nature in which what is to us waste, serves 
the purposes of her economy. The activity of our bodies 
is a similar restlessness. 

It is the sign of a constant inability of the body to hold 
even the limited life energy that enters into or is genera- 
ted in it, and consequently of a general dissipation of this 
Pranic force with a quite subordinate element of ordered 
and well-economised activity. Moreover in the consequent 
interchange and balancing between the movement and in- 
teraction of the vital energies normally at work in the body 
and their interchange with those-which act upon it from 
outside, whether the energies of others or of the general 
Pranic force variously active in the environment, there is 
a constant precarious balancing and adjustment which 
may at anv moment go wrong. Every obstruction, every 
defect, even excess, every lesion creates impurities and 
disorders. Nature manages it all well enough for her own 
purposes, when left to herself ; but the moment the blun- 
dering mind and will of the human being interfere with 
her habits and her vital instincts and intuitions, especiallv 




403 


THE SYNTHESIS OF YOGA 


when they create false or artificial habits, a still more pre- 
carious order and frequent derangement become the rule 
of the being. Yet this interference is inevitable, since 
man lives not for the purposes of the vital Nature in him 
alone, but for higher purposes which she had not contem- 
plated in her first balance and to which she has' with dif- 
ficulty to adjust her operations. Therefore the first neces- 
sity of a greater status or action is to get rid of this dis- 
ordered restlessness, to still the activity and to regulate 
it. The Hathayogin has to bring about an abnormal poise 
of status and action of the body and the life energy, ab- 
normal not in the direction of greater disorder, but of 
superiority and self-mastery. 

The first object of the immobility of the Asana is 
to get rid of the restlessness imposed on the body an,d to 
force it to hold the Pranic energy instead of dissipating 
and squandering it. The experience in the practice of 
Asana is not that of a cessation and diminution of 
energy by inertia, but of a great increase, inpouring, cir- 
culation of force. The body, accustomed to work off su- 
perfluous energy by movement, is at first ill able to bear 
this increase and this retained inner action and betrays it 
by violent tremblings ; afterwards it habituates itself and, 
when the Asana is conquered, then it finds as much ease 
in the posture, however originally difficult or unusual to 
it, as in its easiest attitudes sedentary or recumbent. It 
becomes increasingly capable of holding whatever amount 
of increased vital energy is brought to bear upon it with- 
out needing to spill it out in movement, and this increase 
is so enormous as to seem illimitable, so that the body of 
the perfected Hathavogin is capable of feats of endurance, 
force, unfatigued expenditure of energy of which the 
normal physical powers of man at their highest would be 
incapable. For it is not only able to hold and retain this 
energy, but to bear its possession of the physical system 
and its more complete movement through it. The life 
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energy, thus occupying and operating in a powerful, uni- 
fied movement on the tranquil and passive body, freed 
from the restless balancing between the continent power 
and the contained, becomes a much greater and more 
effective force. In fact, it seems then rather to contain 
and possess and use the body than to be contained, pos- 
sessed and used by it, — just as the restless active mind 
stems to seize on and use irregularly and imperfectly 
whatever spiritual force comes into it, but the tranquil* 
lised mind is held, possessed and used by the spiritual 
force. 

The body, thus liberated from itself, purified from 
tnany of its disorders- and irregularities, becomes, partly 
by Asana, completely by combined Asana and Pranayama, 
a perfected instrument. It is freed from its ready liability 
to fatigue ; it acquires an immense power of health ; its 
tendencies of decay, age and death are arrested. The 
Hathayogin even at an age advanced beyond the ordinary 
span maintains the unimpaired vigour, health and youth 
of the life in the body ; even the appearance of physical 
youth is sustained for a longer time. He has a much 
greater power of longevity, and from his point of view, 
the body being the instrument, it is a matter of no small 
importance to preserve it long and to keep it for all that 
time free from impairing deficiencies. It is to be observed, 
also, that there are an enormous variety of Asanas in 
Hathayoga, running in their fullness beyond the num- 
ber of eighty, some of them of the most complicated and 
difficult character. This variety serves partly to increase 
the results already noted, as well as to give a greater free- 
dom and flexibility to the use of the body, but it serves 
also to alter the relation of the physical energy in the 
body to the earth energy with which it is related. The 
lightening of the heavy hold of the latter, of which the 
overcoming of fatigue is the first sign and the pheno- 
menon yf utthapanu or partial levitation the last, is one 
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result. The gross body begins to acquire something of 
the nature of the subtle body and to possess something 
of its relations with the life-energy ; that becomes a great- 
er force more powerfully felt and yet capable of a lighter 
and freer and more resolvable physical action, powers 
which culminate in the Hathayogic sidtthis or extraordi- 
nary powers of garimd, mahimd , aniind and laghiiiui. 
Moreover, the life ceases to be entirely dependent on the 
action of the physical organs and functionings, such as the 
heart-beats and the breathing. These can in the end be 
suspended without cessation of or lesion to the life. 

All this, however, the result in its perfection of Asana 
and Pranayama, is only a basic physical power and free- 
dom. The higher use of Hathayoga depends more inti- 
mately on Pranayama. Asana deals more directly with 
the more material part of the physical totality, though 
here too it needs the aid of the other ; Pranayama, 
starting from the physical immobility and self-holding 
which is secured by Asana, deals more dneetly with the 
subtler vital parts, the nervous system. This is done by 
various regulations of the breathing, starting from equa- 
lity of respiration and inspiration and extending to the 
most diverse rhythmic regulations of both with an inter- 
val of inholding of the breath. In the end the keeping in 
of the breath, which has first to be done with some efifort, 
and even its cessation become as easy and seem as natur- 
al as the constant taking in and throwing out which is its 
normal action. But the first objects of the Pranayama 
are to purify the nervous system, to circulate the life-ener- 
gy through all the nerves without obstruction, disorder 
or irregularity, and to acquire- a complete control of its 
functionings, so that the mind and will of the soul in- 
habiting the body may be no longer subject to the body 
or life or their combined limitations. The power of these 
exercises of breathing to bring about a purified and un- 
obstructed state of the nervous system is a known and 
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well-established fact of our physiology. It helps also to 
clear the physical system, but is not entirely effective at 
first on all its canals and openings ; therefore the Hatha- 
gin uses supplementary physical methods for clearing 
them out regularly of all their accumulations. The combi- 
nation of these with Asana, — particular Asanas have even 
an effect in destroying particular diseases, — and with 
Pranayama maintain perfectly the health of the body. But 
the principal gain is that by this purification the vital 
energy can be directed anywhere, to any part of the bodv 
and in any way or with any rhythm of its movement. 

The mere function of breathing into and out of the 
lungs is only the most sensible, outward and seizable 
movement of the Prana, the Breath of Life in our phy- 
sical system. The Prana has according to Yogic science 
a fivefold movement pervading all the nervous system 
and the whole material body and determining all its 
functionings. The Hathavogin seizes on the outward 
movement ot respiration as a sort of key which opens 
to him the control of ail these five powers of the Prana. 
He becomes sensibly aware of their inner operations, 
mentally conscious of his whole physical life and action. 
He is able to direct the Prana through all the uadis or 
nerve-channels of his system. He becomes aware of its 
action m the six chakras or ganglionic centres of the 
nervous system, and is able to open it up in each bevond 
its present limited, habitual and mechanical workings. 
He gets, in short, a perfect control of the life in the body 
in its most subtle nervous as well as in its grossest phy- 
sical aspects, even over that in it which is at present in- 
voluntary and out of the reach of our observing cons- 
ciousness and will. Thus a complete mastery of the body 
and the life and a free and effective use of them establish- 
ed upon a purification of their workings is founded as a 
basis for the higher aims of Hathayoga. 

All this, howe\ei, is still a mere basis, the outward 
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and inward physical conditions of the two instruments 
used by Hathayoga. There still remains the more im- 
portant matter of the psychical and spiritual effects to 
which they can be turned. This depends on the connection 
between the bodv and the mind and spirit and between 
the gross and the subtle body on which the system of 
Hathavoga takes its stand. Here it comes into line with 
Rajayoga, and a point is reached at which a transition 
from the one to the other can be made. 



Essays on the Gita 


EQUALITY 

Knowledge, desirelessness, impersonality, equality, the 
inner self-existent peace and bliss, freedom from or at least 
superiority to the tangled interlocking of the three modes 
of Nature, are the signs of the liberated soul, and they 
accompany it in all its activities. They are the condi- 
tion of that unalterable calm which this soul preserves in 
all the movement, all the shock, all the clash of forces 
which surround it in the world. They are the equable 
immutability of the Brahman in the midst of all muta- 
tions ; they belong to that indivisible and impartial One- 
ness which is for ever immanent in all the multiplicities 
of the universe. Equal and all-equalising is that Oneness 
in the midst of the million differences and inequalities c.f 
the world ; and equality of the spirit is the sole real equa- 
lity ; for in all else in existence there can only be simila- 
rity and balance, but even in the greatest similarities of the 
world we find difference of inequality and difference of 
unlikeness and the balancings of the world can only come 
about by a poising of combined unequal weights. 

Hence the immense importance attached by the Gita 
in its elements of Karmavaga to equality ; it is the nodus of 
the free spirit’s free relations with the world. Knowledge, de- 
sirelessness, impersonality, bliss, freedom from the modes 
of Nature, when withdrawn into themselves, self-absorbed, 
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inactive, have no need of equality ; for they take no 
cognizance of the things in which the opposition of equa- 
lity and inequality arises. But the moment the spirit takes 
cognizance of and deals with the multiplicities, persona- 
lities, differences, inequalities of the action of Nature, it 
has to effectuate these other signs of its free status by this 
one manifesting sign of equality. Knowledge is the con- 
sciousness of unity with the One ; and in relation with the 
many different beings and existences of the universe it must 
show itself by an equal oneness with all. Impersonality is 
the one immutable spirit’s superiority to the variations of its 
multiple personality in the world ; in its dealings with the 
personalities of the universe it must show itself in the 
equal and impartial spirit of its action vrith regard to all, 
however various that action may be made by the variety 
of relations into which it is moulded or of the conditions 
under which it has to take place. Desirelessness is the 
illimitable spirit’s superiority to the limiting attraction 
of the separate objects of desire in the world ; when it 
has to enter into relations with those objects, it must 
show it either by an equal and impartial indifference 
in their possession or by an equal and impartial unattach- 
ed delight in all and love for all which, because it is self- 
existent, does not depend upon possession or non-pos- 
session, but is in its essence unperturbed and immutable. 
For the sp rn's bliss is in itself, and if this bliss is to enter 
into relations with things and creatures, it is only in this 
way that it can manifest its free spirituality. Traigmintitya 
is the unperturbed spiri/s superiority to that action of the 
modes of Nature which is in its very nature perturbed and 
unequal ; if it has to enter into relations with the conflict- 
ing and unequal activities of Nature, if the free soul is to 
allow its nature any action at all, it must show its supe- 
riority by an impartial equality towards all activities, results 
or happenings. 

Equality is the sign and also for the aspirant the test. 
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Where there is inequality in the soul, there there is in 
evidence some unequal play of the modes of Nature, 
motion of desire, play of personal will, feeling and action, 
activity of joy and grief or that disturbed and disturbing 
delight which is not true spiritual bliss, but a mental satis- 
faction bringing in its train inevitably a counterpart or 
recoil of mental dissatisfaction. Where there is inequal- 
ity of soul, there there is deviation from knowledge, loss 
of steadfast abiding in the all-embracing and all-reconcil- 
ing oneness of the Brahman and unity of things. Bv his 
equality the Karmavogin knows in the midst of his action 
that he is free. 

It is this spiritual nature, this high and universal 
character of the equality enjoined which gives its distinc- 
tive note to the teaching of the Gita in this matter. For 
otherwise the mere teaching of equality in itself as the 
most desirable status of the mind, feelings and tempera- 
ment in which we rise superior to human weakness, is 
by no means peculiar to the Gita; equality has always been 
held up to admiration as the philosophic ideal and the 
characteristic temperament of the sages. The Gita takes 
up indeed this phil: sophic ideal, but carries it far beyond 
into a higher region where we find ourselves breathing a 
larger and purer air. The Stoic poise, the philosophic 
poise of the soul are only its first and second steps of 
ascension out of the whirl of the passions and the tossings 
of desire to a serenity and bliss, not of the Gods, but of 
the Divine himself in his supreme self-masterv. The Stoic 
equality making character its pivof founds itself upon self- 
mastery by endurance ; the happier and serener philoso- 
phic equality prefers self-mastery bv knowledge, by detach- 
ment, by a high intellectual indifference seated above the 
disturbances to which our nature is prone, mlnstiuivad 
iisiiitih , as the Gita expresses it ; there is also the religious 
or Christian equality which is a perpetual kneeling or a 
prostrate resignation and submission to the will of God. 
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These are the three steps and means towards divine peace, 
heroic endurance, sage indifference, pious resignation, 
titikshd, ud.ishiita, 11:1111.1s or iiati. The Gita takes them 
all in its large synthetic manner and weaves them into its 
upward soul-movement, but it gives to each a profounder 
root, a larger outlook, a more universal and transcendent 
significance. For to each it gives the values of the spirit, 
its power of spiritual being beyond the character, beyond 
the understanding, beyond the emotions. 

The ordinary hu nan soul takes a pleasure in the 
customary disturb mces of its niture-life ; it is because 
it has this pleasure and because, having it, it gives a sanc- 
tion to the troubled play of the lower nature that the play 
continues perpetually ; for the Prakriti does nothing 
except for the pleasure and with the sanction of its lover 
and enjoyer, the Purusha. We do not recognize this truth 
because under the actual stroke of the adverse disturbance, 
smitten by grief, pain, discomfort, misfortune, failure, 
defeat, blam.-, dishonour, the mind shrinks back from the 
blow, while it leaps eagerly to embrace the opposite and 
pleasurable disturbances, joy, pleasure, satisfactions of all 
kinds, prosperity, success, victory, glory, praise ; but this 
does not alter the truth of the soul’s pleasure in life which 
remains constant behind the dualities of the mind. The 
warrior does not feel physical pleasure in his wounds or 
find mental satisfaction in his defeats ; but he has a com- 
plete delight in the godhead of battle which brings to him 
defeat and wounds as well as the joy of victory, and he 
accepts the chances of the former and the hope of the 
latter as part of the mingled weft of war, the thing which 
the delight in him pursues. Even wounds bring him a 
joy and pride in memory complete when the pain of them 
has passed, but often enough present even while it is there 
and fed by the pain. Defeat has for him the joy and pride 
of indomitable resistance to a superior adversary, or, if lie 
is of a baser kind, the passions of hatred and revenge 
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which also have their darker and crueller pleasures. So it 
is with the pleasure of the soul in the normal play of our 
life. 

The tnind recoils by pain And dislike from the adverse 
strokes of life ; that is Nature’s device for enforcing a prin- 
ciple of self-protection, jitgiipsti , so that the vulnerable 
nervous and bodily parts of us may not unduly rush upon 
self-destruction to embrace it : it takes joy in the favourable 
touches of life ; that is Nature’s lure of rajasic pleasure, 
so that the force in the creature may overcome the tamasic 
tendencies of inertia and inactivity and be impelled fully 
towards action, desire, struggle, success, and by its at- 
tachment to these things her ends may be worked out. 
Our secret soul takes a pleasure in this strife and effort 
and even in adversity and suffering, which can be com- 
plete enough in memory and retrospect, but is present 
behind and often rises even to the surface of the afflicted 
mind to support it in its passion ; but what really attracts 
the soul is the whole mingled .weft of the thing we call 
life with all its disturbance of struggle and seeking, its 
attractions and repulsions, its offer and its menace, its 
varieties of every kind. To the rajasic desire-soul in us a 
monotonous pleasure, success without struggle, jov without 
a shadow must after a time become fatiguing, insipid, 
cloying; it needs a background of darkness to give full 
value to its enjoyment of light : for the happiness it seeks 
and enjoys, is of that very nature, it is in its very essence 
relative and dependent on the perception and experience 
of its opposite. Thi joy of the soul in the dualities is the 
secret of the mind’s pleasure in living. 

Ask it to rise out of all this disturbance to the un- 
mingled joy of the pure bliss-soul which supports its 
struggle and makes its own continued existence possible, 
—dt will draw back at once from the call. It does not 
believe in such an existence ; or it believes that it would 
not be life, that it would not be at all the varied existence 
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in the world around it in which it is accustomed to take 
pleasure ; it would be something tasteless and without 
savour. Or it feels that the effort would he too difficult 
for it ; it recoils from the struggle of the ascent, although 
in reality the spiritual change is not at all more difficult 
than the realisation of the dreams the desire-soul pursues, 
nor entails more struggle and labour in the attainment 
than the tremendous effort which the desire-soul expends 
in its passionate chase after its own transient objects of 
pleasure and desire. The true cause of its unwillingness 
is that it is asked to rise above its own atmosphere and 
breathe a rarer and purer air of life, whose bliss and 
power it cannot realise and hardly even conceives as real, 
while the joy of this lower turbid nature is to it the one 
thing familiar and palpable. Nor is this lower satisfaction 
in itself a thing evil and unprofitable ; it is rather the 
condition for the upward evolution of our human nature 
out of the tamasic ignorance and inertia to which its 
material being is most subject ; it is the rajasic stage of 
the graded ascent of man towards the supreme self-know- 
ledge, power and bliss. But if we rest eternally on this 
plane, the madhyamd gat Hi of the Gita, our ascent re- 
mains unfinished, the evolution of the soul incomplete. 
Through the sattwic being and nature to that which is 
beyond the three gunas lies the way of the soul to its per- 
fection. 

The movement which will lead us out of the dis- 
turbances of the lower nature must be necessarily a 
movement towards equality in the mind, in the emotional 
temperament, in the soul. But it is to be noted that, al- 
though in the end we must arrive at a superiority to all 
the three gunas of the lower nature, it is yet in its in- 
cipience by a resort to one or other of the three that the 
movement must begin. The beginning of equality may 
be sattwic, rajasic or tamasic ; for there is a possibility in 
the human nature of a tamasic equality. It may be purely 
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tamasic, the heavy equability of a vital temperament 
rendered inertly irresponsive to the shocks of existence 
by a sort of dull insensibility undesirous of the joy of life. 
Or it mav result from a weariness of the emotions and 
desires accumulated by a surfeit and satiety of the pleasure 
or else, on the contrary, a disappointment and a disgust 
and shrinking from the pain of life, a lassitude, a fear and 
horror and dislike of the \yorld : it is then m its nature 
a mixed movement rajaso-tamasic, but the lower quality 
predominates. Or, approaching the sattwic principle, it 
may aid itself by the intellectual perception that the desires 
of life cannot be satisfied, that the soul is too weak to 
master life, that the whole thing is nothing but sorrow 
and transient effort and nowhere in it is .there any real 
truth or sanity or light or happiness ; this is the sattwa- 
tamasic principle of equality. Essentially, the movement 
of tamasic equality is a generalisation of Nature’s principle 
of jtigiipsn or self-protecting recoil extended from the 
shunning of particular painful effects to a shunning of 
the whole life of Nature itself as in sum leading to pain 
and self-tormenting and not to the delight which the soul 
demands. 

In tamasic equality by itself there is no real libera- 
tion ; but it can be made a powerful starting-point, if, as 
in Indian asceticism, it is turned into the sattwic by the 
perception of the greater existence, the truer power, the 
higher delight of the immutable Self above Nature. The 
natural turn of such a movement, however, is towards 
Sannyasa, the renunciation of life and works, rather than 
to that union of inner renunciation of desire with continued 
activity in the world of Nature which the Gita advocates. 
The Gita, hower, admits and makes room for this move- 
ment ; it allows as a recoiling starting-point the perception 
of the defects of the world-existence, birth and disease and 
death and old age and sorrow, the historic starting-point of 
the Buddha, janma-mrityu-jara-vyadhi-iluhkha-doshanu • 
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(iaishtintim, and it accepts the effort of those whose self- 
discipline is motived by a desire for release, even in this 
spirit, from the curse of age and death, jara-marana- 
moksliaya mam acrilya vntanti ve. But that, to be of any 
profit, must be accompanied by the sattwic perception of 
a higher existence and a taking delight in and refuge in 
the existence of the Divine, mam acriiva. Then the soul 
by its recoil comes to a higher condition beyond the three 
gunas free from birth and death and age and grief and 
enjoys the immortality of its self-existence, janmd-mrityit- 
jara- iiihkhair rimnkio ’ mvitam afuute. The tamasic un- 
willingness to accept the pain and effort of life is indeed 
by itself a weakening and degrading thing ; this indeed is 
the danger of preaching to all alike the gospel of ascetic- 
ism and world-disgust, that it puts the stamp of a tamasic 
weakness and shrinking on unfit souls, confuses their un- 
derstanding, bmldhihhalam jnnayct, diminishes the sus- 
tained aspiration, the confidence in living, the power of 
effort which the soul of man needs for its salutary, its 
necessary rajasic struggle to master its environment, with- 
out really opening to it, — for it is yet incapable of that, — 
a higher goal, a greater endeavour, a mightier victory. But 
in souls that are fit, this tamasic recoil may serve a useful 
spiritual purpose by slaying their rajasic attraction, their 
eager preoccupation with the lower life which prevents 
the sattwic awakening to a higher possibility. Seeking 
then for a refuge in the void they have created, they are 
are able to hear the divine call, “O soul that findest thv- 
self in this transient and unhappy world, turn and put thv 
delight in Me,” anilvnm asnkliam lokam imam prdpvti 
hhajtis't’ti mam. 

Still, in this movement, the equality consists onlv in an 
equal recoil from all that constitutes the world ; and it 
arrives at indifference and aloofness, but does not. include 
that power to accept equally all the touches of the world 
pleasurable or painful without attachment or disturbance 
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which is a necessary element in the discipline of the Gita. 
Therefore, even if we begin wiih the tamasic recoil, — 
which is not at all necessary, — it can only be as a first in- 
citement to a greater endeavour, not as a permanent pes- 
simism. The real discipline begins with the movement to 
mastery over these things from which we were first in- 
clined merely to flee. It is here that the possibility of a 
kind of rajasic equality comes in, which is at its lowest the 
strong nature’s pride in self-mastery, self-control, superio- 
rity to passion and weakness ; but the Stoic ideal seizes 
upon, this point of departure and makes it the key to an 
entire liberation of the soul from subjection to all weak- 
ness of its lower nature. As the tamasic inward recoil is 
a generalisation of Nature’s principle of jngupsd or self- 
protection from suffering, so the rajasic upward move- 
ment is a generalisation of Nature’s other principle of the 
acceptance of struggle and effort and the innate impulse of 
life towards mastery and victory; but it transfers the battle to 
the field where alone complete victory is possible. Instead 
of a struggle for scattered outward aims and transient 
successes, it proposes nothing less than the conquest of 
Nature and the world itself by a spiritual struggle and an 
inner victory. The tamasic recoil turns away front both 
the pains and pleasures of the world to flee from them ; 
the rajasic movement turns upon them to bear, master 
and rise superior to them. The Stoic self-discipline 
calls desire and passion into its embrace of the wrestler 
and crushes them between its arms, as did old Dhrita- 
rastra in the epic the iron image of Bhima. It endures 
the shock of things painful and pleasurable, the causes 
of th physical and mental affections of the nature, and 
breaks their effects to pieces ; it is complete when the 
soul can bear all touches without being pained or attracted, 
excited or troubled. It seeks to make man the con- 
queror and king of his nature. 

The Gita, making its call on the warrior nature of 
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Arjuna, starts with this heroic movement. It calls on him 
to turn on the great enemy desire and slav it. Its first 
description of equality is that of the Stoic philosopher. 
“ He whose mind is undisturbed in the midst of sorrows 
and amid pleasures is freed from desire, from whom 
liking and fear and wrath have passed awav, is the sage of 
settled understanding. Who in all things is without affec- 
tion though visited by this good or that evil and neither 
hates nor rejoices, his intelligence sits firmly founded in 
wisdom.” If one abstains from food, it says, giving a 
physical example, the object of sense ceases to affect, but 
the affection itself of the sense, the rasa, remains ; it is 
only when, even in the exercise of the sense, it can keep 
back from seeking its sensuous aim in the object, artha, 
and abandon the affection, the desire for the pleasure of 
taste, that the highest level of the soul is reached. It is 
by using the mental organs on the objects, “ ranging over 
them with the senses,” vishayan iiulrivaif charan, but 
with senses subject to the self, freed from liking and 
disliking, that one gets into a large and sweet clearness 
of soul and temperament in which passion and grief find 
no place. All desires have to enter into the soul, as waters 
into the sea, and yet it has to remain immovable, filled but 
not disturbed : so in the end all desires can be abandoned. 
To be freed from wrath and passion and fear and attrac- 
tion is repeatedly stressed as a necessary condition of the 
liberated status, and for this we must learn to bear their 
shocks, which cannot be done without exposing ourselves 
to their causes. “ He who can bear here in the body 
the velocity of wrath and desire, is the Yogin, the 
happy man.” Titiksha, the will and power to endure, is 
the means. “ The material touches which cause heat and 
cold, happiness and pain, things transient which come 
and go, these learn to endure. For the man whom these 
do not trouble nor pain, the firm and wise who is equal 
in pleasure and suffering, makes himself apt for immorta- 
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litv.” The equal-souled has to hear suffering and not 
hate, to receive pleasure and not rejoice. Even the phv- 
sical affections are to he mastered hv endurance ; and 
this too is part of the Stoic discipline. Age, death, 
suffering, pain are not fled from, hut accepted and van- 
quished hy a high indifference.* Mot to flee appalled from 
Mature in her lower masks, hut to meet and conquer her is 
the true instinct of the strong nature, piinislmrslnibha, the 
leonine soul among men. Thus compelled, she throws 
aside her mask and reveals to him his true nature as the 
free soul, not her subject but her king and lord, sivarat, 
samnit. 

But the Gita accepts this stoic discipline, this heroic 
philosophy, on the same condition that it accepts the 
tamasic recoil. — it must have above it the sattwic vision 
of knowledge, at its root the aim at self-realisation and in 
its steps the ascent to the divine nature. A stoic discipline 
which merely crushed down the common affections of 
our human nature, — although less dangerous than a tamasic 
weariness of life, unfruitful pessimism and sterile inertia, 
because it would at least increase the power and self- 
masterv of the soul, — would still he no unmixed good, 
since it might lead to insensibility and an inhuman isola- 
tion without giving the spiritual release. The Stoic equal- 
ity is justified as an element in the discipline of the Gita 
because it helps to the realisation of the free immutable 
self in the mobile human being, fiarain drishtvd, cshd 
bralmii sthitili. ‘ Awakeniug by the understanding to the 
Highest which is beyond even the discerning mind, put 
force on the self by the self to make it firm and still, and 
slay this enemy who is so hard to assail, Desire.” Both 
the tamasic recoil of escape and the rajasic movement of 


♦ Dhinix tulm mi imihyati, says the Gita: the strong and wise 
soul is not perplexed, troubled or moved by them. But still they are 
accepted only lot* completed. Ai.-ti ".(i/t'.M-nnfc't pm yutn.it;. 
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straggle and victory are only justified when they look 
beyond themselves through the sattwic principle to the 
self-knowledge which legitimises both the recoil and the 
struggle. 

The pure philosopher, the thinker, the born sage 
not only relies upon the sattwic principle in him as his 
ultimate justification, but uses it from the beginning as 
his instrument of self-mastery. He starts from the sattwic 
equality. He too observes the transitoriness of the mate- 
rial and external woild and its failure to satisfv the desires? 
to give the true delight, but this causes in him no grief, 
fear or disappointment. He observes all with an eve of 
tranquil discernment and makes his choice without re- 
pulsion or perplexity. “The enjovments bom of the 
touches of tilings are causes of sorrow, thev have a be- 
ginning and an end ; therefore the sage, the man of 
awakened understanding, biidlutli , does not place his de- 
light in these.” “ The self in him is unattached to the 
touches of external things ; he finds his happiness in him- 
self,” He sees, as the Gita puts it, that he is himself his 
own enemy and his own friend, and therefore he takes 
care not to dethrone himself by casting his being into the 
hands ot desire and passion, iiaimaiuiin aveisaitavet, but 
delivers himself out of that imprisonment bv his own 
inner power, mhlUarcJ atiiuiiuUinaiuim ; for whoever 
has conquered. his lower self, finds in his higher self his 
best friend and ally. He becomes satisfied with know- 
ledge, master of his senses, a Yogin by sattwic equality, — 
for equality is Yoga, sauialviun yoga uclixate, — regarding 
alike clod and stone and gold, tranquil and self-poised 
in heat and cold, suffering and . happiness, honour and 
disgrace. He is equal in soul to friend and enemy and to 
neutral and indifferent, because he sees that these are tran- 
sitory relations born of the changing conditions of life. 
Even by the pretensions of learning and purity and virtue 
and the claims to superiority which men base upon these 
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things, he is not led away. He is equal-souled to all men, 
to the sinner and the saint, to the virtuous, learned and 
cultured Brahmin and the fallen outcaste. All these are 
the Gita’s descriptions of the sattwic equality, and they 
sum up well enough what is familiar to the world as the 
calm philosophic equality of the sage. 

Where then is the difference between this and the 
larger equality taught by the Gita ? It lies in the difference 
between this philosophic discernment and the spiritual, the 
Vedantic knowledge of unity on which the Gita founds 
its teaching. The philosopher maintains his equality by 
the power of the buddhi, the discerning mind, but even 
that is a doubtful foundation ; for, though master of 
himself on the whole by a constant attention or an ac- 
quired habit of mind, in reality he is not free from his 
lower nature, and it does actually assert itself in many 
ways and may at any moment take a violent revenge for 
its rejection and suppression. For, always, the play of 
the lower nature is a triple play, and the rajasic and taina- 
sic qualities are ever lying in wait for the sattwic man. 
“ Even the mind of the wise man who labours for per- 
fection is carried away by the vehement insistence of the 
senses.” Perfect security can only be had by resorting to 
something higher than the sattwic quality, something 
higher than the discerning mind, to the Self, — not the 
philosopher’s intelligent self, but the divine sage’s spiri- 
tual self which is beyond the three gunas. All must be 
consummated by a divine birth into the higher spiritual 
nature. 

And the philosopher’s equality is like the Stoic’s, like 
the world-fleeing ascetic’s, inwardly a lonely freedom, 
remote and aloof from men ; but the man born into the 
divine birth has found the Divine not only in himself, 
but in all beings. He has realised his unity with all and 
his equality is therefore full of sympathy and oneness. 
He sees all as himself and is not intent on his lonely 
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salvation ; he even takes upon himself the burden of 
their happiness and sorrow to which he is not himself 
affected or subject. The perfect sage, the Gita more than 
once repeats, is ever engaged with a large equality in 
doing good to all creatures and makes that his occupation 
and delight, sarrabhiitahitc ratali. The perfect Yogin is 
no solitary musing on the Self in his ivory tower of spi- 
ritual isolation, but, vnktah kritsiia-kanna-krit , a many- 
sided universal worker for the good of the world, for 
God in the world. For he is a bliakta, a lover and devotee 
of the Divine, as well as a sage and a Yogin, a lover who 
loves God wherever he finds Him and who finds Him 
everywhere ; and what he loves, he does not disdain to 
serve, nor does action carry him away from the Jfiiss of 
union, since all his acts proceed from the One in him 
and to the One in all they are directed.The equality of the 
Gita is a large synthetic equality in which all is lifted 
up into the integrality of the divine being and the divine 
nature. 



The Eternal Wisdom 

BOOK II 
III 

THE CONQUEST OF SELF 

TO RENOUNCE THE WORLD 

1 Love cannot be used for the fulfilment ot desire, 
for its nature is renunciation. Renunciation is the 
renunciation of ritual works and worldly affairs. 

2 The insensate enter into the world, seduced by its 
false splendours. But just as it is easier to get into 
a net than to escape from it, so is it easier to enter 
into the world than, having once entered, to renounce 
it. 

3 The man who lives in the bosom of the temptations 
of the world and attains perfection, is the true hero. 

4 A boat can be in the water, but the water ought 
not to be in the boat. So the aspirant may live in the 
world, but the world should find no place in him. 

5 What is a man profited if he shall gain the whole 
world, and lose his own soul ? 

6 Man is in truth a compound of eternity and time. 
The more he is attached to temporal things and rests 


1) Narada £utra. — 2) Ramakrishna. — it) id. — 4) id.— 
b) Matthew. XVI. 26. — 0) J. Tauler : Institution*. 
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in them, the farther he grows front things eternal ; 
they seent to him petty, just as great objects appear 
small when we see them from a distance, and he can 
7 never attain to real peace. — Vanity of vanities, all is 
vanity. What profit hath a man of all his labour 
which he taketh under the sun ? 

Is it from without that there can come to a man 
the sweetness and the charm of his life ? Is it not 
rather from the wisdom of his virtues that flow as from 
a happy source his real pleasures and his real joys ? 

9 Whoever gives himself up to rational meditations, 
finds very soon the joy in all that is good. He sees 
that riches and heautv are impermanent and wisdom 
the most precious of jewels. 

10 Youth, beauty, life, riches, health, friends are 
things that pass ; let not the wise man attach himself 
at all to these. 

11 When the sage has recognised impermanence, sub- 
jection to grief and unreality of substance as the three 
characteristic qualities of this world, how can his 
heart own attachment to the things of this world ? — 

12 In the Ineffable who is the indivisible and eternal 
bliss, are centred all pleasure and happiness. Those 
who enjoy him, can find no attraction in the facile 
and valueless pleasures of the world. 

13 What can he desire in the world who is greater 
than the world 'i 

14 What joy is there in this world which is every- 
where a prey to flames ? 

* 

* * 

15 O disciples, be ye heirs to Truth, not to worldly 

16 things. — Love not tne world, neither the things that 

7 ) Ecclesiastes. I, 2. it. — H) Plutarch. — 9) Fo-shu-hinsr-tsan-king. 

— 10> Mahabharata. — 11) Fo-shu-hing-tsaii-king. — 12) Ramil 

krisiinn — 13) St. Cyprian. — 14) PhanmmpaJ.i — ID) Magghi- 

ma Nik.iy . — 10) I John II. ID 
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17 are in the world. — Seek those things which are above. 

18 — Covet earnestly the best gifts. 

19 My son, go back into thy self by disentangling thy- 
self as much as thou mayst from all things ; seek 
purity from things below by detaching thy will and 
thy heart from the love of sensible objects. 

20 Reject passion and attachment, then shall be re- 
vealed in thee that which now dwells hidden from 
thy eyes. 

21 Where your treasure is, there will your heart be also. 

22 — O friend, fill not with mortal thoughts thy heart 
which is the seat of eternal mysteries. 

23 What offering should be made that we may attain 
to the Eternal ? To find the Eternal thou must offer 
him thy body, thy mind and all thy possessions. 

24 No man of war entangleth himself with the affairs, 
of this life. 

25 If you would live tranquil and free, get rid of the 

26 habit of all which you can do without.— Man ! re- 
nounce all that thou mayst be happy, that thou mayst 
be free, that thou mayst have thy soul large and great. 
Carry high thy head, ...and thou art delivered from 
servitude. 

27 So live as if thou hadst at once to say farewell to life 
and the time yet accorded thee were an unexpected 

28 — Eternitv is for all time, but the world only for 
a moment. Sell not then for that moment thy king- 
dom of eternity. 


17) Colossians. 111. 1. — 18) I Corinthians. XII. 21. Ill) J. Tauler. 

— 20) Sutra in 42 articles.— 21) Matthew. AT. 21.— 22) Baha- 
ullah. — 23) Ramakrishna. — 24) II Timothy. II. 4. — 2:>) Tolstoi. 

— 20) Epictetus. — 27) Marcus Aurelius. — 28) Omar Khayyam. 



The Psychology of Social 
Development 


XIX 

The present age of mankind may be characterised 
from this psychological point of view as a more and more 
rapidly evolving attempt to find a secure basis for a ra- 
tional system of society. It has been an age of progress ; 
but progress may be of two kinds, adaptive, with a secure 
basis in the unalterable principle of the society and cons- 
tant change only in the circumstances and machinery to 
suit fresh ideas and fresh needs, or else radical, with no 
long-secure basis, but instead a constant radical question- 
ing of the foundations and very principle of the established 
society. The modern age has resolved itself into a con- 
stant series of radical progressions. 

A principle of society is put forward by the thinker, 
seizes on the general mind, becomes a social gospel, 
dethrones the preceding principle and takes its place as 
the foundation of society. For a time men live in the 
enthusiasm or, when the enthusiasm sinks, in the habit 
of their great achievement, and proceed indeed to adapt, 
to alter constantly, to develop more or less rapidly, — for 
it is the very nature of the reason to observe, to be open 
to new ideas, to respond quickly to new needs and possi- 
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bilities and not to rest always in the unquestioning ac- 
ceptance of every habit and old association, — but still 
they do not think of questioning their social principle or 
imagine that it will ever need alteration, but are bent onlv 
on perfecting its forms and making it more thorough, 
sincere and effective in the application. A time, however, 
comes when the reason becomes dissatisfied, begins to 
see that it is only erecting a mass of new conventions ; 
the voice of the few thinkers who had, perhaps almost 
from the first, questioned the sufficiency of the social 
principle, begins to make itself felt, and the society starts 
on the round to a new radical progression, a new revolu- 
tion, the reign of a more advanced social principle. 

This process has to continue until the reason can 
find a principle of society or else a combination and ad- 
justment of several principles which will satisfy it. The 
question is whether it will ever be satisfied or can ever 
rest from questioning, unless either it sinks back into a 
sleep of tradition and convention or else goes forward by 
a great awakening to the reign of a higher spirit than its 
own and opens into a supra-rational or spiritual age of 
mankind. If we may judge from the modern movement, 
the progress of the reason applying itself to societv is 
destined by its own nature to pass through three succes- 
sive stages which are the very logic of its growth, the 
first individualistic and increasingly democratic, with 
liberty for its principle, the second socialistic, a govern- 
mental communism, with equality and the State for its 
principle, the third anarchistic, in the higher sense of that 
much-abused word, a free communism with brotherhood 
for its principle. It is in the transition to its third and 
consummating stage that the power and sufficiency of the 
reason will be tested ; it will then be seen whether the 
reason can really be the master of our nature, solve the 
problems of our interrelated and conflicting egoisms and 
bring about within itself a perfect principle of societv, or 
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must give way to a higher guide. 

We have already seen that it is individualism which 
opens the way to the age of reason and that individual- 
ism gets its impulse and its chance of development 
bv following upon an age of dominant conventionalism. 
It is not that in the pre-individualistic, pre-rational ages 
there were no thinkers upon society and the communal 
life of man ; but they did not think in the characteristic 
rational method, critical, logical, all-observing, all-ques- 
tioning, proceeding from the reasoned perception of a 
truth to the endeavour after its pure, perfect and univer- 
sal application. They looked upon life as it was and 
sought to know its secret by intuition and insight ; sym- 
bols embodying the truths of life and being, types setting 
them in an arrangement and psychological order, insti- 
tuitions giving them a material fixity in their effectuation 
by life, this was the form in which they shaped their at- 
tempt to understand and mentalise life, to govern life by 
mind. 

But reason seeks to understand and interpret life by 
one kind of symbol only, the idea ; it generalises the facts 
of life in ideas so that it may be able to master and ar- 
range them, and having hold of an idea it looks for its 
largest general application. And in order that these ideas 
may not be a mere abstraction divorced from the truth of 
things, it has to be constantly comparing them with facts. 
It has to be always questioning facts so that it may find 
the ideas by which they can be more and more adequately 
ordered and managed, and always questioning ideas in 
order, first, to see whether they square with actual facts 
and, secondly, whether there are not new facts to suit 
which they must be modified or enlarged or which can 
be evolved out of them. For reason lives not only in ac- 
tual facts, but in possibilities, not only in realised truths, 
but in ideal truths ; and the ideal truth once seen, its im- 
pulse is to see whether that cannot be realised in life, U 
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is by this inherent characteristic that the age of reason 
must always be an age of progress. 

So long as the old method of mentalising life served 
its purpose, there was no necessity for men in the mass 
to think out their life by the aid of the reason ; but it 
ceased to serve its purpose as soon. as its symbols, types, 
institutions became conventions so imprisoning truth that 
there was no longer a force of insight sufficient to deliver 
it from its coatings. Man may for a time, for a long time 
even, live by the mere tradition of things whose reality he 
has lost, but not permanently ; the necessity of question- 
ing all his conventions and traditions arises, and by that 
necessity reason gets her first real chance of an entire 
self-development. Reason can accept no tradition merely 
for the sake of its antiquity or its past greatness ; it has to 
ask, first, whether it contains at all any still living truth 
and, secondly, whether it contains the best truth available 
to man for the government of his life. It can accept no 
convention merely because men are agreed upon it ; it 
has to ask whether they are right in being agreed upon it. 
It cannot accept any institution merely because it serves 
some purpose of life ; it has to ask whether there are not 
greater and better purposes which can be best served by 
new institutions. I here arises the necessity of an universal 
questioning by reason, and from that necessity arises the 
idea that society can only be perfected by the universal ap- 
plication of reason to the whole of life, its principles, its 
details, its machinery. 

This reason which is to be universally applied, can- 
not be the reason of a ruling class ; for that always means 
in practice the fettering and misapplication of reason, 
degraded into a servant of power, to maintain the privi- 
leges of the ruling class and justify the existing order by 
which they are secured. It cannot be the reason of a few 
preeminent thinkers ; for, if the mass is infra-rational, the 
application of their ideas becomes in practice disfigured, 
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ineffective, incomplete, speedly altered into mere form and 
convention. It must be the reason of each and all seeking 
for a basis of agreement. Hence arises the principle of 
individualistic democracy, that the reason of every indi- 
vidual in the society must be allowed to count equally in 
determining its government, in selecting both the essen- 
tial basis and the detailed ordering of its life, — not because 
the reason of one man is as good as the reason of any 
other, but because otherwise we get back inevitably to the 
rule of a predominant class, which, however modified by 
being obliged to count to some extent the opinion of the 
ruled, must exhibit always the irrational vice of reason 
subordinated to the purposes of power and not flexibly 
used for its own proper and ideal ends. Secondly, each 
individual must be allowed to govern his life according to 
the dictates of his own reason, so far as that can be done 
without impinging on the same right in others ; this is a 
necessary corollary of the primary principle on which the 
age of reason founds its initial movement. It is sufficient 
for the first purposes of the rational age that each man 
should be supposed to have sufficient intelligence to under- 
stand views which are presented and explained to him, 
to consider the opinions of his fellows and to form in 
consultation with them his own judgment ; that he con- 
tributes as his share to the formation of the common 
judgment by which society must be ruled. And it is suffi- 
cient also for its first ideal that this common judgment 
should be effectively organised only for the indispensable 
common ends of the society, while in all else men must 
be left free to govern their own life according to their 
own reason and find freely its best possible natural ad- 
justment with the lives of others. In this way by the 
practice of the free use of reason men can grow into ra- 
tional beings living by common agreement a liberal, a 
vigorous, a natural and yet rationalised existence. 

In practice it is found that these ideas will not hold 
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for a long time. For the ordinary man is not yet a ration- 
al being ; emerging from a long infra-rational past, he is not 
naturally able to form a reasonable judgment, but thinks 
either according to his own impulses and prejudices or 
else according to the ideas of others more active in intel- 
ligence or swift in action, who are able by some means 
to establish an influence over his mind. Secondly, he 
does not yet use his reason in order to come to an agree- 
ment with his fellows, but rather to enforce his own opi- 
nions by struggle and conflict with the opinions of others. 
Exceptionally he may utilise his reason for the pursuit of 
truth, but normally it serves for the justification of his 
impulses, prejudices and interests ; it is these that deter- 
mine or at least quite discolour and disfigure his ideals, 
even when he has learned at all to have ideals. Finally, 
he does not use his freedom to arrive at a rational adjust- 
ment of his life with the life of others, but to enforce the 
aims of his life at the expense of or, as it is euphemisti- 
cally put, in competition with the life of others. There i> 
thus a wide gulf between the ideal and the first results to 
which this disparity between fact and idea must lead. 

The individualistic democratic ideal leads first of all 
to the more and more precarious rule of a dominant class 
in the name of democracy over the more ignorant, more 
numerous and less fortunate mass. Secondly, since the 
ideal of freedom and equality is abroad and cannot be 
stifled, it leads to the increasing effort of the latter to assert 
their right and to correct this pseudo-democratic false- 
hood into the real democratic truth ; therefore, to a war 
of classes. Thirdly, it brings us to a perpetual strife of 
parties, all lifting the banner of conflicting ideas or ideals, 
but all really fighting out under that flag a battle of con- 
flicting interests. Finally, it results fatally in an increasing 
stress of competition which replaces the ordered tvrannies 
of the infra-rational periods of humanity by a sort of or- 
dered conflict ending in the survival not of the spiritually# 
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rationally or physically fittest, but of the most fortunate and 
vitally successful. It is evident enough that this is not 
a rational order of society ; and it is not at all that which 
the individualistic reason of man had contemplated as its 
ideal or set out to accomplish. 

The natural remedy for the first defects of the indi- 
vidualistic theory would seem to he to generalise educa- 
tion ; for if man is not by nature, he can at least be made 
by education something like a rational being. Universal 
education, therefore, is the inevitable second step of the 
democratic movement in its attempt to rationalise human 
society. But a rational education means necessarily three 
things, first, to teach men how to observe and know 
rightly the facts on which they have to form a judgment; 
secondly, to train them to think fruitfully and soundly ; 
thirdly, to fit them to use their knowledge and their 
thought effectively for their own and the common good. 
Capacity of observation and knowledge, capacity of in- 
telligence and judgment, capacity of action and high 
character are required for the citizenship of a rational 
order of society, and deficiency in any of these is a sure 
source of failure. Unfortunately, the actual education 
given even in the most advanced countries has not had 
the least relation to these necessities. And just as the 
first defects and failures of democracy have given occasion 
to the enemy to blaspheme and to vaunt the superiority 
or even the quite imaginary perfection of the ideal past, 
so also the first defects of its great remedy, education, 
have led many superior minds to deny its efficiency and 
condemn the democratic ideal as an exploded fiction. 

Democracy and its panacea of education and freedom 
have certainly done something for mankind. To begin 
with, the people are, for the first time in the historical 
period of history, erect, active and alive, and where there 
is life, there is always a hope of better things. Secondly, 
knowledge and with it some kind of active intelligence 
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based on knowledge and strengthened by the habit of being 
called on to judge and decide between conflicting issues 
and opinions in all sorts of matters have been much more 
generalised than was formerly possible. Men are being 
progressively trained to use their minds, to apply intel- 
ligence to life, and that is a great gain. If they have not 
yet learned to think soundly, clearly and rightly, they are 
at least able now to choose with some kind of intelligence 
the thought they shall accept and follow. Equal education- 
al equipment and equal opportunity of life have by no 
means been acquired ; but there is a much greater equa- 
lisation than in former states of society. And here a new 
and enormous defect has revealed itself which is proving 
fatal to the social idea which engendered it. For given 
even perfect equality' of educational and other opportunity', 
which does not yet really exist and cannot in the indivi- 
dualistic state of society, to what purpose is it likely to be 
used ? Man, the half infra-rational being, demands two 
thing for his satisfaction, power and enjoyment ; and in the 
old societies these could be secured by him according to his 
birth, his fixed status and the use of his capacity within 
the limits of his hereditary status. That basis once remo- 
ved and no proper substitute provided, the same ends 
can only be secured by success in a Scramble for the one 
power left, the power of wealth. Accordingly, instead of 
a harmoniously ordered society a huge organised compe- 
titive system, a frantically rapid and one-sided development 
of industrialism and under the garb of democracy an in- 
creasing plutocratic tendency have been the last results 
of the individualistic ideal and its democratic machinery. 

The natural result has been the transition of the ra- 
tional mind from democratic individualism to democratic 
socialism. Socialism has had the disadvantage of starting 
in a revolt against capitalism, against the rule of the suc- 
cessful bourgeois and the plutocrat, and is consequently 
compelled to work itself out by a war of classes ; it has 
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moreover started from an industrialised social system and 
itself taken on at the beginning a purely industrial and 
economic appearance. But its real justification is its at- 
tempt to carry on the rational ordering of society to its 
fulfilment while getting rid of this great natural excre- 
scence of unbridled competition. It seeks to replace a 
system of organised economic battle by an organised or- 
der and peace. But this can no longer be done on the 
old lines of an artificial or inherited inequality, brought 
about by denying equal opportunity and then justified by 
declaring the result to be an eternal law of society ; that 
is a falsehood which the reason of man will no longer 
permit. Neither can it be done, it seems, on the basis of 
individual liberty. Socialism therefore does away with the 
democratic basis of individual liberty, even while accept- 
ing other ideas and fruits of the democratic ideal, and by 
so doing it leads to a new radical change in the basic 
principle of society. Equality is to be the basis, not a 
political only, but a perfect social equality ; equality of 
opportunity, but also equality of status without which 
the other cannot be secured ; for, even if established, it 
cannot last. 'Phis equality again is impossible if personal, 
which means inherited right in property is to exist, and 
therefore socialism abolishes the right of personal proper- 
ty. Who then is to possess the property ? It can only be 
the community as a whole. And who is to administer it ? 
Again, the community as a whole. In order to justify this 
idea, the socialistic principle has practically to deny the 
existence of the individual or his right to exist except as 
a member of the society and for its sake. He belongs enti- 
rely to the society, not only his property, but himself, his 
labour, his capacities, the education it gives him and its re- 
sults, his mind, his knowledge, his individual life, his family 
life, the life of his children. Moreover, since his individu- 
al reason cannot be trusted to work out naturally a right 
and rational adjustment of his life with the life of others. 
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it is for the reason of the whole community to arrange 
that for him. Not the reasoning minds and wills of the 
individuals, but the collective reasoning mind and will of 
the community has to govern. It is this which will deter- 
mine not only the principles and all the details of the 
economical and political order, but the whole life of the 
community and of the individual as a working, thinking, 
feeling cell of this life, the development of his capacities, 
his actions, the use of the knowledge he has acquired, the 
whole ordering of his vital, his ethical, his intelligent being. 
So only can the collective reason and intelligent will of the 
race, overcoming the egoism of individualistic life, bring 
about a perfect principle and rational order of society. 

It is true that the socialistic mind still bears the 
impress of the old democratic ideas and cherishes hopes, 
betraying it often into strange illogicalities, of combining 
some kind of individual freedom with the rigours of the 
collectivist idea. But it is evidently these to which things 
are tending and to which they must tend if the collecti- 
vist idea is to prevail and not to stop short and falter in 
the middle of its course. But the idea contains several fal- 
lacies inconsistent with the real facts of human life and 
nature, and just as, the idea of individualistic democracy 
found itself before long in difficulties which have led to 
its discredit and approaching overthrow, so the idea of 
collectivist democracy may well find itself before long in 
difficulties which must lead to its discredit and eventual 
replacement by a third stage of the inevitable progression. 
Liberty protected by a State in which all are politically 
equal, was the idea of individualistic democracy. Equality 
social and political enforced through a perfect and careful 
order by a State which is the organised will of the whole 
community, is the idea of socialistic democracy. A third 
idea presents itself which disowns the State idea and de- 
clares for liberty and equality based upon free brotherhood 
in a free community, the ideal both of intellectual and of 
spiritual Anarchism. 
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The issues of the Russian idea of free nationality are 
greatly complicated by the transitory phenomena of a 
revolution which seeks, like the French Revolution before 
it, to transform immediately and without easy inter- 
mediate stages the whole basis not only of government, 
but of society, and is, moreover, being carried out under 
pressure of a disastrous war. This double situation has led 
inevitably to an unexampled anarchy and, incidentally, to 
the temporary forceful domination of an extreme party 
which represents the ideas of the Revolution in their 
most uncompromising and violent form. The Bolshevik 
despotism corresponds in this respect to the Jacobin 
despotism of the French Reign of Terror. The latter 
lasted long enough to secure its work, which was to 
effect violently and irrevocably the transition from the 
post-feudal system of society to the first basis of demo- 
cratic development. The Labourite despotism in Russia, 
the rule of the Soviets, should it fix its hold and last long 
enough, may possibly effect the transition of society to a 
second and more advanced basis of the same development. 
But we are concerned only with the effect on the ideal of 
free nationality. On this point all Russia except the small 
reactionary party seems to be agreed ; but -the resort to the 
principle of government by force brings in a contradic- 


15 A- 



436 


ARYA ” 


tory element which endangers its sound effectuation even 
in Russia itself and therefore weakens the force which it 
might have in the immediate future of the world-deve- 
lopment. For it stands on a moral principle which be- 
longs to the future, while government by force belongs 
to thi past and present and is radically inconsistent with 
the founding of the new world-arrangement on the basis 
of free choice and free status. 

The political arrangement of the world hitherto has 
rested on an almost entirely physical and vital, that is to 
say, a geographical, commercial, political and military 
basis. Both the nation idea and the State idea have built 
themselves on this foundation. The first unitv aimed at 
has been a geographical, commercial, political and mili- 
tary union, and in establishing this unity the earlier vital 
principle of race on which the clan and tribe founded 
themselves, has been everywhere overridden. It is true 
that nationhood still founds itself largely on the idea of 
race, but this is in the nature of a fiction. It covers the 
historical fact of a fusion of many races and attributes a 
natural motive to a historical and geographical association. 
Nationhood founds itself partly on this association, partly 
on others which accentuate it, commo,n interests, com- 
munity of language, community of culture, and all these in 
unison have evolved a psychological idea, a psychological 
unity, which finds expression in the idea of nationalism. 
But the nation idea and the State idea do not everywhere 
coincide, and in most cases the former has been overrid- 
den by the latter, and always on the same physical and 
vital grounds, grounds of geographical, economical, poli- 
tical and military convenience or necessity. In the con- 
flict between the two, force, as in all vital and physical 
struggle, most always be the final arbiter. But the new 
principle proposed, that of the right of every natural 
grouping which feels its own separateness to choose its 
own status and partnerships, makes a clean sweep of these 
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vital and physical grounds and substitutes a purely psy- 
chological principle of free will and free choice as against 
the claims of political and economic necessity. Or rather 
the vital aiid physical grounds of grouping are only to be 
held valid when they receive this psychological sanction 
and are to found themselves upon it. 

How the two rival principles work out, can be seen 
by the example of Russia itself which is now prominently 
before our eves. Russia has never been a nation-State in 
the pure sense of the word, like France, Spain, Italy, 
Great Britain or modern Germany ; it has been a con- 
geries of nations, Great Russia, Ruthenian Ukraine, 
White Russia, Lithuania, Poland, Siberia, all Slavic with 
a dash of Tartar and German blood, Courland which is 
mostly Slav but partly German, Finland which has no com- 
munity of anv kind with the rest of Russia, and latterly 
the Asiatic nations of Turkestan, all bound together by 
one bond only, the rule of the Tsar. The only psycho- 
logical justification of such a union was the future possi- 
bility of fusion into a single nation with the Russian 
language as its instrument of culture, thought and govern- 
ment, and it was this which the old Russian regime had 
in view. The only way to bring this about was by govern- 
mental force, as had been long attempted by England in 
Ireland and was being attempted by Germany in German 
Poland and Lorraine. The Austrian method of federation 
employed with Hungary or of a pressure tempered by 
leniency, by concessions and by measures of administrative 
half-autonomy might have been tried, but their success in 
Austria has been small. Federation has not as yet proved a 
successful principle except between States and nations or 
sub-nations already disposed to unite by ties of common 
culture, a common past or an already developed or deve- 
loping sense of common nationhood ; such conditions 
existed in the American States and in Germany, they 
exist in China and in India ; but they have not existed in 
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Austria or Russia. Or, if things and ideas had been ripe, 
instead of this attempt, there might have been an endea- 
vour to found a free union of nations with the Tsar as the 
symbol of a supra-national idea and bond of unity ; but 
for this the movement of the world was not yet ready. 
Against an obstinate psychological resistance the vital 
and physical motive of union could only resort to force 
military, administrative and political, which has succeeded 
often enough in the past. In Russia it was probably on 
the way to a slow success as far as the Slavic portions of 
the Empire were concerned ; in Finland, perhaps also 
in Poland, it would probably have failed much more 
irretrievably than the long reign of force failed in Ireland, 
partly because even a Russian or a German autocracy 
cannot apply perfectly and simply the large, thorough- 
going and utterly brutal and predatory methods of a 
Cromwell or Elizabeth, partly because the resisting psy- 
chological factor of nationalism had become too self- 
conscious and capable of an organised passive resistance 
or at least a passive force of survival. 

But if the psychological justification was deficient or 
only in process of creation, the vital and physical case 
for a strictly united Russia, not excluding Finland, was 
overwhelming. The work of the Peters and Catharines 
was founded on a strong political, military' and econo- 
mical necessity. From the political and military point of 
view all these Slavic nations had everything to lose by 
disunion, because, disunited, they were each exposed and 
they exposed each other to the oppressive contact of any 
powerful neighbour, Sweden, Turkey, Poland, while 
Poland was a hostile and powerful State, or as now Ger- 
many and Austria. The union of the Ukraine Cossacks 
with Russia was indeed brought about by mutual agree- 
ment as a measure of defence against Poland. Poland 
itself, once weakened, stood a better chance by being 
united with Russia than by standing helpless and alone 
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between three large and powerful neighbours, and her 
total inclusion would certainly have been a better solu- 
tion for her than the fatal partition between these three 
hungrv powers. On the other hand by union a State was 
created, so geographically compact, yet so large in bulk, 
numerous in population, well-defended by natural condi- 
tions and rich in potential resources that, if it had been 
properly organised, it could not only have stood secure 
in itself, but dominated half Asia, as it already does, and 
half Europe, as it was once, even without proper organi- 
sation and development, almost on the way to do, when 
it interfered as armed arbiter, here deliverer, there cham- 
pion of oppression, in the Balkans and in Austro-Hung- 
arv. Even the assimilation of Finland was justified from 
this point of view ; for a free Finland would have left 
Russia geographically and economically incomplete and 
beset and limited in her narrow Baltic outlet, while a Fin- 
land dominated by a strong Sweden or a powerful Ger- 
many would have been a standing military menace to the 
Russian capital and the Russian empire. The inclusion 
of Finland on the contrary makes Russia secure, at ease 
and powerful at this vital point. Nor, might it be argued, 
did Finland itself really lose, since, independent, she 
would he too small and weak to maintain herself against 
neighbouring imperial aggressiveness and must rely on 
the support of Russia. All these advantages have been 
destroyed, temporarily at least, by the centrifugal forces 
let loose by the Revolution and its principle of the free 
choice of nationalities. 

It is evident that these arguments, founded as they 
are on vital and physical necessity and regardless of 
moral and psychological justification, might he carried 
very far. They would not only justify Austria’s domina- 
tion of Trieste and her Slavic territories, as they justified 
England’s conquest and holding of Ireland against the 
continued resistance of the Irish people, but also, extended 
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a little farther, Germany’s schemes of Pan-Germanism 
and even her larger ideas of absorption and expansion. 
It could be extended to validate all that imperial ex- 
pansion of the European nations which has now no 
moral justification and can only be justified morally in the 
future by the creation of supra-national psychological 
unities ; for the vital and physical grounds always exist. 
Even the moral, at least the psychological and cultural 
justification of a unified Russian culture and life in pro- 
cess of creation, could be extended, and the European 
claim to spread and universalise European civilisation by 
annexation and governmental force presents on its larger 
scale a certain moral analogy. This, too, extended, 
might justify the pre-War German ideal of a sort of uni- 
fication of the world under the aegis of German power 
and German culture. But however liable to abuse by 
extension, vital necessity may be allowed to hold in a 
world still dominated fundamentally by the law of force, 
however mitigated in its application, and bv vital and phy- 
sical necessity, so far at least as concerns natural geogra- 
phical unities like Russia, the United Kingdom, even 
Austria within its natural frontiers. 

The Russian principle belongs, in fact, to a possible 
future in which moral and psychological principles will 
have a real chance to dominate and vital and phvsical neces- 
sities will have to suit themselves to them, instead of, as 
now, the other way round; it belongs to an arrangement of 
things the exact reverse of the present international sys- 
tem. As things are at present, it has to struggle against 
difficulties which may well be insuperable. The Russians 
have been much ridiculed and more vilified for their offer 
of a democratic peace founded on the free choice of na- 
tions to autocratic and militarist German v bent on expan- 
sion by dishonest diplomacy and by the sword. From the 
point of view of practical statesmanship the ridicule is 
justified; for the offer ignored facts and forces and founded 
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itself on the power of the naked and unarmed idea. The 
Russians, thoroughgoing idealists, acted, in fact, in the same 
spirit as did once the French in the first fervour of their 
revolutionary enthusiasm, offering their new principle of 
liberty and democratic peace to the world, — not, at first, 
to Germany alone, — in the hope that its moral beautv and 
truth and inspiration would compel acceptance, not by the 
Governments, but by the peoples who would force the 
hands of their governments or overturn them if they op- 
posed. Like the French revolutionists, they have found 
that ours is still a world in which ideals can only be im- 
posed if they have a preponderating vital and physical 
force in their hands or at their backs. The French Jaco- 
bins with their ideal of Unitarian nationalism were able to 
concentrate their energies and make their principle triumph 
for a time by force of arms against a hostile world. The 
Russian idealists find in their attempt to effectuate their 
principle that the principle itself is a source of weakness ; 
they find themselves helpless against the hard-headed 
German cynicism, not because they are disorganised, — 
for revolutionary France was also disorganised and over- 
came the difficulty, — but because the dissolution of the 
old Russian fabric to which they have consented, has 
deprived them of the means of united and organised 
action. Nevertheless their principle is a more advanced, 
because a moral principle than the aggressive nationalism 
which was all the international result of the French Revo- 
lution ; it has a greater meaning for the future. 

For it belongs to a future of free world-union in 
which precisely this principle of free self-determination 
must be either the preliminary movement or the final re- 
sult, to an arrangement of things in which the world will 
have done with war and force as the ultimate basis of 
national and international relations and be ready to adopt 
free agreement as a substitute. If the idea is able to work 
itself out within the bounds of Russia and arrive at some 
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principle of common action, even at the cost of that ag- 
gressive force which national centralisation can alone give, 
it will mean a new moral power in the world. It will 
certainly not be accepted elsewhere, except in case of un- 
expected revolutions, without enormous reserves and 
qualifications ; but it will be there working as a power to 
make the world ready for itself and, when it is ready, will 
play a large determining part in the final arrangement of 
human unitv. 



The Future Poetry 


RHYTHM AND MOVEMENT 


The mantra, poetic expression of the deepest spiri- 
tual reality, is only possible when three highest intensities 
of poetic speech meet and become indissolubly one, a 
highest intensity of rhythmic movement, a highest inten- 
sity of verbal form and thought-substance, of style, and 
a highest intensity of the soul's vision of truth. All great 
poetry comes about by a unison of these three elements ; 
it is the insufficiency of one or another which makes the 
inequalities in the work of even the greatest poets ; and it 
is the failure of some one element which is the cause of 
their lapses, of the scoriae in their work, the spots in the 
sun. But it is only at a certain highest level of the fused 
intensities that the mantra becomes possible. 

From a certain point of view it is the rhythm, the 
poetic movement which is of primary importance ; for 
that is the first fundamental, indispensable element with- 
out which all the rest, whatever its other value, remains 
inacceptable to the Muse of poetry. A perfect rhythm 
will often even give immortality to work which is slight 
in vision and very far from the higher intensities of style. 
But it is not merely metrical rhythm, even in a perfect 
technical excellence, which we mean when we speak of 
poetic movement ; that perfection is only the first step, 
the physical basis. There must be a deeper and more 
subtle music, a rhythmical soul-movement entering into 
the metrical form and often overflooding it, before the real 
poetic achievement begins. A mere metrical excellence, 
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however subtle, rich or varied, however perfectly it satis- 
fies the outer ear, does not meet the deeper aims of the 
creative spirit ; for there is an inner hearing which makes 
its greater claim, and to reach and satisfy it is the true 
aim of the creator of melody and harmony. 

Nevertheless metre, by which we mean a fixed and 
balanced system of the measures of sound, nuitrii, is not 
only the traditional, but also surely the right physical basis 
for the poetic movement. A recent modern tendency, — 
that which has given us the poetry of Whitman and Car- 
penter and the experimentalists in irrs fibre in France 
and Italy, — denies this tradition and sets aside metre as a 
limiting bondage, perhaps even a frivolous artificiality or 
a falsification of true, free and natural poetic rhythm. 
That is, it seems to me, a point of view which cannot 
eventually prevail, because it does not deserve to prevail. 
It certainly cannot triumph, unless it justifies itself by 
supreme rhythmical achievements beside which the high- 
est work of the great masters of poetic harmony in the 
past shall sink into a clear inferiority. That has not yet 
been done. On the contrary, vers fibre has done its best 
when it has either limited its aim in rhythm to a kind 
of chanting poetical prose or else based itself on a sort of 
irregular and complex metrical movement which in its 
inner law, though not in its form, recalls the idea of Greek 
choric poetry. 

Milton disparaging rhyme, which he had himself 
used with so much skill in his earlier, less sublime, but 
more beautiful poetry, forgot or ignored the spiritual 
value of rhyme, its power to enforce and clinch the ap- 
peal of melodic or harmonic recurrence which is a prin- 
cipal element in the measured movement of poetry, its 
habit of opening sealed doors to the inspiration, its capa- 
city to suggest and reveal beauty to that supra-intellectual 
something in us which music is powerful to awake. The 
Whitmanic technique falls into a similar, but wider error. 
When mankind found out the power of thought and feel- 
ing thrown into fixed and recurring measures of sound to 
move and take possession of the mind and soul, they were 
not discovering a mere artistic device, but a subtle truth 
of psychology, of which the conscious theory is preserved 
in the Vedic tradition. And when the ancient Indians 
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chose more often than not to throw whatever they wished 
to endure, even philosophy, science and law, into metric- 
al form, it was not merely to aid the memory, — they were 
able to memorise huge prose Brahmanas quite as accur- 
ately as the Yedic hymnal or the metrical Upanishads, — 
but because they perceived that metrical speech has in 
itself not only an easier durability, but a greater natural 
power than unmetrical, not only an intenser value of 
sound, but a force to compel language and sense to 
heighten themselves in order to fall fitly into this stricter 
mould. There is perhaps a truth in the Vedic idea that 
the Spirit of creation framed all the movements of the 
world by ihlmiulas, in certain lixed rhythms of the for- 
mative word, and it is because they are faithful to the 
cosmic metres that the basic world-movements unchang- 
ingly endure. A balanced harmony maintained by a 
system of subtle recurrences is the foundation of im- 
mortality in created things, and metrical movement is 
simply creative sound grown conscious of this secret of 
its own powers. 

Still there are all sorts of heights and gradations m the 
use of this power. General consent seems indeed to have 
sanctioned the name of poetry for any kind of effective 
language set in a vigorous or catching metrical form, and 
although the wideness of this definition is such that it 
has enabled even the Macaulays and Kiplings to mount 
their queer poetic thrones, I will not object : catholicity 
is always a virtue. Nevertheless, mere force of language 
lacked on to the trick of the metrical beat does not an- 
swer the higher description of poetry ; it may have the 
form or its shadow, it has not the essence. There is a 
whole mass of poetry, — the French metrical romances 
and most of the mediaeval Ballad poetry may be taken 
as examples, — which relies simply on the metrical beat 
for its rhythm and on an even level of just tolerable ex- 
pression for its style ; there is hardly a line whose rhythm 
floats home or where the expression strikes deep. Even 
in later European poetry, though the art of verse and 
language has been better learned, essentially the same 
method persists, and poets who use it have earned not 
only the popular suffrage, but the praise of the critical 
mind. Still the definitive verdict on their verse is that it 
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is nothing more than an effective jog-trot of Pegasus, a 
pleasing canter or a showy gallop. It has great staying- 
power, — indeed there seems no reason why, once begun, 
it should not go on for ever, — it carries the poet easily 
over his ground, but it does nothing more. Certainly, no 
real soul-movement can get easily into this mould. It has 
its merits and its powers ; it is good for metrical roman- 
ces of a sort, for war poetry and popular patriotic poetry, 
or perhaps any poetry which wants to be an “ echo of 
life ” ; it may stir, not the soul, but the vital being in us 
like a trumpet or excite it like a drum. But after all the 
drum and the trumpet do not carry us far in the way of 
music. 

But even high above this level we still do not get at 
once the greater sound-movement of which we are speak- 
ing. Poets of considerable power, sometimes the greatest, 
are satisfied ordinarily with a set harmony or a set melo- 
dy, which is very satisfying to the outward ear and carries 
the aesthetic sense along with it in a sort of even, indist- 
inctive pleasure, and into this mould of easy melody or 
harmony they throw their teeming or flowing imagina- 
tion without difficulty or check, without any need of an 
intenser heightening, a deeper appeal. It is beautiful poet- 
ry ; it satisfies the aesthetic sense, the imagination and the 
ear ; but there the charm ends. Once we have heard its 
rhythm, we have nothing new to expect, no surprise 
for the inner ear, no danger of the soul being suddenly 
seized and carried away into unknown depths. It is sure 
of being floated along evenly as if upon a flowing stream. 
Or sometimes it is not so much a flowing stream as a 
steady march or other even movement : this comes of- 
tenest in poets who appeal more to the thought than to 
the ear ; they are concerned chiefly with the thing they 
have to say and satisfied to have found an adequate rhyth- 
mic mould into which they can throw it without any far- 
ther preoccupation. 

But even a great attention and skill in the use of 
metrical possibilities, in the invention of rhythmical turns, 
devices, modulations, variations, strong to satisfy the in- 
telligence, to seize the ear, to maintain its vigilant interest, 
will not bring us yet to the higher point we have in view. 
There are periods of literature in which this kind of skill 
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is carried very far. The rhythms of Victorian poetry seem 
to me to be of this kind ; they show sometimes the skill 
of the artist, sometimes of the classical or romantic tech- 
nician, of the prestigious melodist or harmonist, sometimes 
the power of the vigorous craftsman or even the perfor- 
mer of robust metrical feats. All kinds of instrumental 
faculties have been active ; but the one thing that is lack- 
ing, except in moments or brief periods of inspiration, is 
the soul behind creating and listening to its own greater 
movements. 

Poetic rhythm begins to reach it highest levels, the 
greater poetic movements become possible when rising 
from and beyond any of these powers the soul begins to 
make its direct demand and yearn for a profounder satis- 
faction : they awake when the inner ear begins to listen. 
Technically, we may say that this comes in when the poet 
becomes, in Keats’ phrase, a miser of sound and syllable, 
economical of his means, not in the sense of a niggardly 
sparing, but of making the most of all its possibilities of 
sound. It is then that poetry' gets farthest away from the 
method of prose-rhythm. Prose-rhythm aims characteris- 
tically at a general harmony in which the parts are sub- 
dued to get the tone of a total effect ; even the sounds 
which give the support or the relief, yet to a great extent 
seem to be trying to efface themselves in order not to 
disturb by a too striking particular effect the general har- 
raonj which is the whole aim. Poetry on the contrary 
makes much of its beats and measures ; it seeks for a very 
definite and insistent rhythm. But still, where the greater 
rhythmical intensities are not pursued, it is only some 
total effect that predominates and the rest is subdued to 
it. But in these highest, intensest rhythms every sound is 
made the most of, whether in its suppression or in its swel- 
ling expansion, its narrowness or its open wideness, in 
order to get in the combined effect something which the 
ordinary flow of poetry cannot give us. 

But this is only the technical side, the physical means 
by which the effect is produced. It is not the artistic 
intelligence or the listening physical ear which is most at 
work, but something within try ing to bring out an echo 
of hidden harmonies, a secret of rhythmical infinities with- 
in us. It is not a labour of the devising intellect or the 
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aesthetic sense which the poet has achieved, but a labour 
of the spirit within itself to cast something out of the surge 
of the eternal depths. The other faculties are there in 
their place, but the conductor of the orchestral movement 
is the soul coming forward to get its own work done by 
its own higher and unanalysable methods. The result is 
something as near to wordless music as word-music can 
get, and with the same power of soul-life, of soul-emotion, 
of profound supra-intellectual significance. In these higher 
harmonies and melodies the metrical rhythm is taken up 
by the spiritual ; it is filled with or sometimes it seems 
rolled away and lost in a music that has really another 
and spiritual secret of movement. 

This is the intensity of poetic movement out of which 
the greatest possibility of poetic expression arises. It is 
where the metrical movement remains as a base, but either 
enshrines and contains or is itself contained and floats in 
an element of greater music which exceeds it and yet 
brings out all its possibilities, that the music fit for the 
mantra makes itself audible. It is the triumph of the spirit 
over the difficulties and limitations of its physical instru- 
ment. Its listener seems to be that eternal spirit whom 
the Upanishad speaks of as the ear of the ear, he who 
listens to all hearings ; and “ behind the instabilities of 
word and speech " it is the inevitable harmonies of his 
own thought and vision for which he is listening. 
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The Life Divine 


CHAPTER XLII 

EXCLUSIVE CONCENTRATION OF TAPAS 

Since Brahman is in phenomenon of his universal 
being a unity and a multiplicity aware of each other and 
in each other and in his reality he is something beyond 
the one and the many, containing both, aware of both, 
Ignorance can only come about as a subordinate pheno- 
menon by some concentration of consciousness either 
in the one to the exclusion of the many, or of all the 
many to the exclusion of the one, or of some among the 
many to the exclusion both of the one and the rest of the 
many ; or else it is really — and this is the hypothesis we 
adopt — by some general rule of exclusive concentration, 
a concentration of separative active consciousness in a 
separative movement not in the self, but in the force of 
active being, in Prakriti. This hypothesis we adopt in 
preference to the others, because none of the others taken 
by itself will hold or will square with all the facts of 
existence. Integral Brahman cannot be in his integrality 
the source of the ignorance, because his integrality is in 
its very nature all-consciousness. The One cannot really 
in its conscious being exclude the many, because the 
many would not then at all exist. The Many in its 
integrality or even in each one of the many cannot be 
really ignorant of the One or of otheis, because by the 
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Many we mean the same divine Self in all, individualised 
indeed, hut still one in conscious being with all and one 
too with its own original being. Ignorance is therefore 
not the natural character of the consciousness of the soul, 
even of the individual soul, but of some peculiar action 
in the executive conscious-force of its being absorbed in 
its works and forgetful of the realities of the soul. This 
action cannot be that of the whole being or of the whole 
force of being, — for the character of that is whole cons- 
ciousness and not partial consciousness, — but of a super- 
ficial or partial movement absorbed in a superficial or 
partial action of the consciousness or the energy. 

We can see what this means and to what it amount- 
when we look at the nature of exclusive concentration 
in man, in our own consciousness. First of all we note 
that what we mean ordinarily by the man, is not his inner 
self, but only a sum of continuous movement of cons- 
ciousness and energy in past, present and future to which 
we give this name. It is this that apparentlv does all the 
works of the man, thinks all his thoughts, feels all his 
emotions. This energy is a movement of Tapas concen- 
trated on a temporal stream of inward and outward work- 
ings. But we know that behind this stream of energy 
there is a whole sea oi consciousness which is aware of 
the stream, but of which the -iream i- unaware. That sea 
is the subliminal self, the superconecient, subconscient, 
entirely circumconscient being, the soul ; the stream is 
the natural, the superficial man. In this superficial man 
Tapas is concentrated on the surface in a certain mass of 
superficial workings ; all the rest of itself it has put be- 
hind and is vaguely aware of it there in the back of its 
conscious being, but is not aware of it in this superficial 
absorbed movement in front. It is not precisely ignorant 
ot itp elf in Any essential sense of the word, but for the 
purposes of its superficial movement and within that 
movement onl\ it 1 - oblivious of ns real, its greater -ell, 
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bv absorption, by exclusive concentration on what it is 
superficially doing. Yet it is really the hidden sea and not 
the superficial stream which is doing all this action : it 
is the sea that is the source of this movement, not the 
conscious wave it throws up, whatever the consciousness 
of the wave, absorbed in its movement, living in that, 
seeing nothing else but that, may think about the matter. 
And that sea, the real self, the integral conscious being, 
the integral force of being, is not ignorant ; even the 
wave is not essentially ignorant, — for it contains within it- 
self all the consciousness it has forgotten and could not 
but for that act or endure at all, — but it is self-oblivious, 
too absorbed in its own movement to note anything else 
but that while that continues to preoccupy it. A limited 
practical self-oblivion, not an essential and binding self- 
ignorance is the nature of this exclusive concentration. 

So too we see that man, though a really indivisible 
stream of Tapas, of conscious energy in Time, capable 
of acting in the present only by the sum of his past force 
of working, creating already his future by his past and 
his present action, yet lives absorbed in the present mo- 
ment, lives from moment to moment and is therefore in 
this superficial action of consciousness ignorant of his 
future and ignorant of his past except for that small part 
of it which at any moment he may recall to him bv me- 
mory. He does not, however, live in the past ; what he 
recalls is not the past itself, but only the ghost of it, a con- 
ceptual shadow of a reality which is now to him dead, 
non-existent, no longer in being. But all this is an action 
of the superficial ignorance. The true consciousne.-s within 
is aware of its past; it holds it there still active, living, 
ready with its fruits, and sends it up from time to time in 
memory and iesult to the superficial conscious being, — 
that is indeed the true rationale of what is called Karma : 
it is aware too of the future, for it lives indivisible- in the 
three times and contains all their apparent divisions. Hery 
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then, in this habit of living in the present, we have a 
second absorption, a second exclusive concentration which 
complicates and farther limits the being, but simplifies the 
apparent course of the action by relating it not to the whole 
infinite course of Time, but to a definite succession of 
moments. 

Therefore in his superficial" mind man is to himself 
the man of the moment, not the man of the past who he 
once was but who is no longer in existence, nor the man 
of the future, who is not yet in being ; it is only by me- 
mory that he links himself with the one, by anticipation 
with the other. Yet all the time this existence in the moment 
is not the real truth of his being, but only a practical truth 
( vyavaharika ) for the purposes of the superficial move- 
ment of his life and within its limits. It is a truth, not an 
unreality, but a truth only in its positive part ; in its nega- 
tive parts it is an ignorance, and this negative ignorance 
limits and distorts even the practical truth, so that the 
conscious life of man proceeds according to an ignorance, 
a false knowledge, not according to the real truth of him- 
self of which he is oblivious. Yet because his real self is 
the true determinator and governs all secretly from behind, 
it is after all a knowledge behind which realiy deter- 
mines the course of his existence ; and the superficial 
ignorance only supplies certain factors by which the co- 
lour and turn needed for his present human life is given 
to his consciousness and his action. In the same way and 
for the same reason man identifies himself only with the 
name and form he wears in his present existence ; he is 
ignorant of his past before birth even as of his future after 
death. Yet all that he forgets is contained, present and 
effective in the all-remembering integral consciousness 
within him. 

But this is not all. The superficial man living from 
moment to moment plays, as it were, several parts in his 
present life and, while he is busy with each prut, he is 
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capable of an exclusive concentration, an absorption in 
it, by which he forgets the rest of himself, puts it behind 
him for the moment, is to that extent self-oblivious. The 
man is for the moment the actor, the poet, the soldier or 
whatever else he may have been constituted and formed 
into by some peculiar and characteristic action of his 
force of being, his Tapas, his past conscious energy and 
by the action which develops from it. Not only is he apt 
to deliver himself up to this exclusive concentration in a 
part of himself for the time being, but his success in the 
action very largely depends on the completeness with 
which he can thus put aside all the rest of himself and 
live only in his immediate work. Yet all the time we can 
see that it is the whole man who is really doing the action 
and not merely this particular part of him ; what he does, 
the way he does it, the elements he brings into it, the 
stamp he gives to his work depends on his whole charac- 
ter, mind, information, genius, all that the past of him has 
made him, — and not his past in this life only, but in other 
lives, and again not only his past, but the past, the pre- 
sent and the predestined future both of himself and the 
world around him are the determinants of his work. The 
present actor, poet or soldier in him is only a separative 
determination of his Tapas ; it is his conscious force of 
being organised for a particular kind of action of its ener- 
gy, a separative movement of Tapas which is able, — and 
this ability is not a weakness, a deficiency, but a great 
power of the consciousness, — to absorb itself in that par- 
ticular working to the temporary self-oblivion of the rest 
of itself, even though that rest is present all the time at 
the back of the consciousness and in the work itself and 
is active in the shaping of the work. It is true that this 
active self-oblivion of the man in his work and the part 
he plays, differs from the others in that the wall of sepa- 
ration is less phenomenally complete; it can go back from 
its work at any time to the consciousness of the lar«- 
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ger self of which it is a partial action. The superficial or 
apparent man cannot so go back at will to the real man 
within him ; he can only do it abnormally, in exceptional 
conditions of his mentality or as the fruit of a long 
and arduous self-training, self- deepening, self-heightening, 
self-expansion. Still he can go back ; therefore the diffe- 
rence is phenomenal only, not essential : it is, in essence, 
in both cases the same movement of exclusive concentra- 
tion, of absorption in a particular aspect of himself, action, 
movement of force, though with different circumstances 
and another manner of working. 

This power of exclusive concentration is not confined 
to absorption in a particular character or type of working 
in one’s larger self, but extends to a complete self-forget- 
fulness in the particular action in which we happen at the 
moment to be engaged. The actor in moments of great 
intensity forgets that he is an actor and becomes the part 
that he is playing on the stage ; not that he really thinks 
himself Rama or Ravana, as the case may be, but that he 
identifies himself for the time being with the form of 
character and action which the name represents and so 
completely as to forget the real man who is playing it. So 
the poet forgets himself, the man, the worker, in his work 
and is for the moment only the inspired impersonal energy 
which works itself out in formation of word and rhythm, of 
all else he is oblivious. The soldier forgets himself in the act 
and becomes the charge and the fury and the slaying. In 
the same way the man who is overcome by intense anger, 
forgets himself, as it is commonly said, beeomes anger, 
as it has been forcibly put ; and these terms express a real 
truth which is not the whole truth of the man’s being at 
the time, but a practical fact of his conscious energy in 
action. He does forget himself, forgets all the rest of him- 
self with its other impulses and powers of self-restraint 
and self-direction, so that he acts simply as the energy of 
the passion which preoccupies him, becomes that energy 
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for the time being. This is as far as self-forgetfulness can 
go in active human psychology ; for it must return soon 
to the wider self-aware consciousness of which this self- 
forgetfulness is only a temporary movement. 

But in the larger universal consciousness there must 
be a power of carrying this movement to its absolute 
point, to the greatest extreme possible for any relative 
movement to reach, and this point is reached, not in 
human unconsciousness which always refers back to the 
awakened conscious being which man normally and 
characteristically is, but in the inconscience of material 
Nature. This inconscience is no more real than the ig- 
norance of exclusive concentration in our temporary being 
which limits the waking consciousness of man ; for as in 
us, so in the atom the metal, the plant, in every form of 
material Nature, in every energy of material Nature, there 
is, we know, a secret soul, a secret will, a secret intelli- 
gence at work, other than ours, the Conscient in inconrs- 
cient things of the Upanishad, chetano achelancshu, with- 
out whose presence and informing conscious-force or 
lapas no work of Nature could be done. What is incon- 
scient there, is simply the Prakriti, the formal, the motion- 
al action of the energy absorbed in the working, identified 
uith it, to such an extent as to be bound in a sort of 
trance or swoon of concentration, unable to go back, 
while imprisoned in that form, to its real self, to the in- 
tegral conscious being and the integral force of conscious 
being which it has put behind it, of which in its ecstatic 
trance of mere working and energy it has become obli- 
vious. 

The inconscience is superficial like the ignorance of 
the waking human mind or the inconscience or subcon- 
science of his sleeping mind, and within it is the All- 
conscient ; it is entirely phenomenal, but it is the com- 
plete phenomenon. So complete is it that it is onlv bv 
an impulsion of evolutionary consciousness into other 
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forms less imprisoned by this inconscient method oi 
working that it can come hack to itself, recover first in 
the plant and the animal a partially, then in man at his 
highest some possibility of approach to a completely self- 
conscious working. But still, as in the case of the super- 
ficial and the real man, where there is also a similar 
though lesser inability, the difference is phenomenal only. 
Essentially, in the universal order of things, the incons- 
cience of material Nature is the same exclusive concen- 
tration, the same absorption in the work and the energy 
as in the self-limitation of the waking human mind, or 
the concentration of the self-forgetting mind in its work- 
ing ; it is only that self-limitation carried to a farthest 
point of self-forgetfulness which becomes not a tempo- 
rary action, but the law of its action. Nescience of Nature 
is the complete self-ignorance ; the partial knowledge 
and general ignorance of man is a partial self-ignorance 
marking in her order a return towards self-knowledge ; 
but both are and all ignorance is, when examined, a 
superficially exclusive, self-forgetful concentration of 
Tapas, of the conscious energy of being in a particular 
line of its movement, of which alone it is conscious on 
the surface. The ignorance is effective within the bounds 
of that movement and valid for its purposes, but pheno- 
menal, partial, superficial, not real, not integral. We have 
to use the word real necessarily in a quite limited and not 
in its absolute sense; for the ignorance is real enough, 
but it is not the whole truth of our being and by regard- 
ing it by itself even its truth is misrepresented to our 
consciousness. 

This being the root-nature of the ignorance, a practi- 
al truth of phenomenally, but not really dividing, limiting, 
separative conscious energy absorbed in its works to the 
apparent forgetfulness of its integral and real self, we may 
answer the questions that arise of the why, the where and 
the how of this movement. The reason for the Ignorance, 




its necessity, becomes clear enough once we have seen that 
without it the object of the manifestation of the world 
would be impossible, could not be done at all, or not 
completely, or not in the way in which it should be and is 
done. Each side of the sevenfold Ignorance has its justifi- 
cation, which is only a part of the one general necessity. 
Man, living in his timeless being, could not have thrown 
himself into the stream of Time with that movement of sub- 
jection to its flux from moment to moment which is the 
nature of his present living. Living in his superconscient 
or subliminal self, he could not have worked out from the 
knot of his individual mentality the relations which he 
has to ravel and unravel with the world about him, or 
would have to do it in a radically different fashion. Li- 
ving in the universal self and not in the egoistic separa- 
tive consciousness, he could not evolve that separate action, 
personality, outlook from himself as the sole or the initial 
centre and point of reference which is the contribution 
of the ego-sense to the world-workings. He has to put 
on the temporal, the psychological, the egoistic ignorance 
in order to protect himself against the light of the infinite 
and the largeness of the universal, so as to develop behind 
this defence his temporal individuality in the cosmos. He 
has to live as if in this one life and put on the ignorance 
of his infinite past and his future ; for otherwise, if the 
past weie present to him, he could not work out his pre- 
sent selected relations with his environment in the way 
intended ; his knowledge would be too great for him, it 
would necessarily alter the whole spirit and balance and 
form of his action. He has to live in the mind absorbed 
by this bodily life and not in the supermind ; for other- 
wise all these protecting walls of ignorance created by the 
limiting, dividing, differentiating power of mind would 
not be built or would become too thin and transparent 
for his purpose. 

That purpose for which all this exclusive eoncentra* 
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tion we call the ignorance is necessary, is to trace the 
cvcle of self-oblivion and self-discovery for the joy of 
which the ignorance is assumed. It is not that all cosmic 
manifestation would otherwise become impossible ; but 
it would be a quite different manifestation from the one 
in which we live, it would be confined to the higher worlds 
of the divine Ananda and this obverse manifestation 
would be impossible. What is here the goal, would be 
then the eternal condition of existence. It is to find him- 
self in the apparent opposites of his being and his nature 
that Sachchidananda descends into the material Ne- 
science and puts on its phenomenal ignorance as a super- 
ficial mask in which he hides himself from his conscious 
energy self-forgetful and absorbed in its works and forms. 
It is in those forms that the slowly awaking soul has to 
accept the phenomenal action of an ignorance which is 
really knowledge awaking progressively out of the origi- 
nal nescience, and it is in the new conditions created by 
these workings that it has to rediscover itself and divinely 
transform by that light the life which is thus labouring to 
fulfil the purpose of its descent into the inconscience. 
Not to return as speedily as may be to heavens where per- 
fect light and joy are eternal or to the supracosmic bliss 
is the object of this cosmic cycle, nor merely to repeat a 
purposeless round in a long unsatisfactory groove of igno- 
rance seeking for knowledge and never finding it perfect- 
ly, — in that case the ignorance would be either an inex- 
plicable blunder of the All-conscient or a painful and 
purposeless Necessity equally inexplicable, — but to realise 
the Ananda of the Self in other conditions than the su- 
pracosmic, in cosmic being, and to find its heaven of joy 
and light even in the oppositions ottered by the terms of 
embodied existence, by struggle therefore to the joy of 
self-discovery, would seem to be the true object of the 
birth of the soul in the human body and of the labour of 
the human race in the series of its cycles. The ignorance 
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i s ft necessary, though quite subordinate term which the 
universal Knowledge has imposed on itself that that move- 
ment might be possible, not a blunder and a fall, hut a 
purposeful descent, not a curse, but a divine opportunity. 

The ignorance, we see, is not in the secret soul, but 
in the apparent Prakriti ; nor does it belong to the whole 
of that Prakriti, — it cannot, for Prakriti is the action of the 
All-conscient, — but arises in some development from its 
original integrality of light and power. Where does that 
development take place, in what principle of being does 
it find its opportunity and starting-point ? Not certainly 
in the infinite being, the infinite consciousness, the infinite 
delight which are the supreme planes of existence and 
from which all else derives or descends. There it can 
have no place. Not in the supermind ; for in the super- 
mind the infinite light and power are always present even 
in the most finite workings, and the consciousness of unity 
embraces the consciousness of diversity. It is on the 
plane of mind that this putting back of the real self-cons- 
ciousness becomes possible. For mind is that power of 
the conscious being which differentiates and runs along 
the lines of differentiation with the sense of diversity 
prominent and characteristic and the sense of unity be- 
hind it only, not characteristic, not the very stuff of its 
workings. If by any chance this supporting sense of 
unity could be drawn back, — it is possessed by mind not 
in its own right, but because it has the supermind behind 
it, because it reflects the light of the supermind of which it 
is a derivative and secondary power, — if a veil could fall 
between mind and supermind shutting off the light of the 
Truth or letting it come through only in rays diffused, 
scattered, reflected but with distortion and division, then 
the phenomenon of the Ignorance would intervene. Such 
a veil exists, says the Upanishad, constituted by the action 
of the mind itself ; it calls it the golden lid which hides 
the face of the Truth, That action is the absorbed looking 
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downward of mind on the diversity which is its charac- 
teristic action and away from the unity which that diver- 
sity expresses, until it forgets altogether to remember and 
support itself bv the unity. Even then the unity supports 
it and makes its action possible, but the absorbed mind 
is unaware of its own origin and greater, real self. Since 
it forgets that from which it derived because of absorption 
in the workings of the energy, it becomes so far identified 
with that energy as to lose hold even on itself, to become 
absorbed in the trance of the workings which il still sup- 
ports in its somnambulist action, but of which it is no 
longer aware. This is the last stage of the descent of con- 
sciousness, the sleep of consciousness which is the basis, 
of the action of material Nature. 

But still, even if this is the mechanism of the Ignorance, 
it may he asked whether it does not remain a mystery 
how the All-conscient could, though in only a partial action 
of his conscious energy, succeed in arriving at even this 
superficial ignorance and inconscience. Even if it were 
so, it would be worth while to fix the exact action of this 
mvstery, its nature, its limit:-,, so that we may not be 
appalled by it and misled from the real purpose it serves 
and the opportunity it gives. But the mystery is a fiction 
of the dividing intellect which because it finds a logical 
opposition between two concepts, thinks there is a real 
opposition of the two facts observed and therefore an 
impossibility of coexistence and unity between them. 
This ignorance is, as we have seen, reallv a power of the 
knowledge to limit itself, to concentrate itself on the work 
in hand, an exclusive concentration in practice which does 
not prevent the full existence and working of the whole 
conscious being behind in reality. All self-limitation is a 
power for its special purpose, not a weakness ; all con- 
centration is a force of conscious being, not a disability. It 
is true that while the Supermind is capable of a compre- 
hensive, multiple, infinite self-concentration, this is divid- 



ing and limited ; it is true also that it creates perverse and 
partial and in so far false values of things ; but we have 
seen the object of the limitation and of this partiality of 
knowledge ; and the object being admitted, the power to 
fulfil it must be admitted also in the absolute force of the 
absolute Being. This power of self-limitation for a parti- 
cular working, instead of being incompatible with the 
absolute conscious-force of that Being, is precisely one of 
t le powers we should expect to exist among its energies. 

The Absolute is not really limited by putting forth in 
himself a cosmos of relations ; it is the natural play of 
his absolute being, consciousness, force, self-delight. The 
Infinite is not limited by building up in itself an infinite 
series of interplaying finite phenomena ; rather that is its 
natural self-expression. The One is not limited by its 
capacity for multiplicity in which it enjoys variously its 
own being; rather that is part of the true description of an 
infinite as opposed to a rigid, finite and conceptual unity. 
So too the ignorance, considered as a power of manifoldly 
self-absorbed and self-limiting concentration of the cons- 
cious being, is a natural capacity of variation in his self- 
conscious knowledge, one of the possible relations of the 
Absolute in its manifestation, of the Infinite in its series 
of finite workings, of the One in its self-enjoyment in the 
many. The power bv self- absorption to become ignorant 
of the world which yet at the same time continues in 
his living, is one extreme of this capacity ; the power by 
absorption in his workings to become ignorant of the 
self which all the time is carrying on those workings, is 
the reverse extreme. But neither really limits the integral 
self-aware existence of Sachchidananda which is superior 
to these apparent oppositions. 
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KNOWLEDGE AND EQUALITY 

Yoga and knowledge are, in this early part of the 
Gita’s teaching, the two wings of the soul's ascent. By 
Yoga is meant union through divine works done without 
desire, with equality of soul to all things and all men, as 
a sacrifice to the Supreme, while knowledge is that on 
which this desirelessness, this equality, this power of 
sacrifice is founded. The two wings indeed assist each 
other’s flight ; acting together, yet with a subtle alterna- 
tion of mutual aid, like the two eyes in a man, which see 
together because they see alternately, they increase one 
another mutually by an interchange of substance. As the 
works grow more and more desireless, equal-minded, 
sacrificial in spirit, the knowledge increases ; with the 
increase of the knowledge the soul becomes firmer in the 
desireless, sacrificial equality of its works. The sacrifice 
of knowledge, says the Gita therefore, is greater than any 
material sacrifice. “ Even if thou art the greatest doer of 
sin beyond all sinners, thou shalt cross over all the 
crookedness of evil by the boat of knowledge... There is 
nothing in the world equal in purity to knowledge.” By 
knowledge desire and its first-born child, sin, are destroy- 
ed. The liberated man is able to do works as a sacrifice 
because he is freed from attachment through his mind, 
heart and spirit being firmly founded in knowledge, 
gata-sangasya jnanavasthita-cheUisah. All his work dis- 
appears completely as soon as done, suffers la yd, as one 
might say, in the being of the Brahman, fravitfyate ; it 
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has no reactionary consequence on the soul of the appar- 
ent doer. The work is done by the Lord through his 
Nature, it is no longer personal to the human instrument. 
The work itself becomes but power of the nature and 
substance of the being of the Brahman. 

It is in this sense that the Gita speaks of all the 
totality of work finding its completion, culmination, end 
in knowledge, sarram ktiniidkhilani judiic parisawdpyafe. 
“As a fire kindled turns to ashes its fuel, so the fire of 
knowledge turns all works to ashes.” By this it is not 
meant that_\vhen knowledge is complete, there is cessation 
from works. What is meant is made clear by the Gita when 
it says that he who has destroyed all doubt by knowledge, 
has by Yoga given up all works and is in possession of 
the Self, is not bound by his works, yoga-sail nyastn-kar- 
vuxnaui dtinavimtain na kanndni nibadluuinti, that he 
whose self has become the self of all existences, acts and 
yet is not affected by his works, is not caught in them, 
receives from them no soul-ensnaring reaction, kurvann 
api na lipyate. Therefore, it says, the Yoga of works is 
better than the physical renunciation of works, because 
while Sannyasa is difficult for embodied beings who must 
do works so long as they are in the body, \ oga of works 
is entirely sufficient and rap-dly brings the soul to Brah- 
man. That Yoga of works is, we have seen, the offeiing 
of all action to the Lord, which brings as its culmination 
an inner and not an outer, a spiritual, not a physical giving 
up of works into the Brahman, into the being of the Lord, 
brahutani ddhayci karmani , uuiyi saiiiiyasya. Whenwoiks 
are thus ” reposed on the Brahman, the peisonality of 
the instrumental doer ceases ; though he acts, he does 
nothing ; for he has given up not only the fruits of his 
works, but the works themselves and the doing of them 
to the Lord. The Divine then takes the burden of works 
from him ; the supreme Self becomes the doer and the 
act and the result. 
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Always in this sense of a supreme self-knowledge is 
this word jndna used in Indian philosophy and Yoga ; it 
is the light by which we grow into our true being, not 
the knowledge by which we increase our information and 
our intellectual riches ; it is not scientific or psychological 
or philosophic or ethical or aesthetic or worldly and 
practical knowledge. These too no doubt help us to grow, 
but only in the becoming, not in the being ; they enter 
into the definition of Yogic knowledge only when we use 
them as aids to know the Supreme, the Self, the Divine, — 
scientific knowledge, when we can get through the veil of 
processes and phenomena and see the one Reality behind 
which explains them all ; psychological knowledge, when 
we use it to know ourselves and to distinguish the lower 
from ihe higher, so that this we may renounce and into 
that we may grow ; philosophical knowledge, when we 
turn it as a light upon the essential principles of existence 
so as to discover and live in that which is eternal ; ethic- 
al knowledge, when by it having distinguished sin from 
virtue we put away the one and rise above the other into 
the pure innocence of the divine nature ; aesthetic know- 
ledge, when we discover by it the beauty of the Divine ; 
knowledge of the world, when we see through it the wav 
of the Lord with his creatures and use it for the service 
of the Divine in man. Even then they are only aids ; the 
real knowledge is that which is a secret to the mind, of 
which the mind only gets reflections, but which lives in 
the spirit. 

The Gita in describing how we come by this know- 
ledge, says that we get first initiation into it from the men 
of knowledge who have seen, not those who know merely 
by the intellect, its essential truths ; but the actualitv of 
it come> from within ourselves: “the man who is per- 
fected by Yoga, finds it of himself in the self by the course 
of Time/' it grows within him, that is to say, and he grows 
into it as he goes on increasing in desirelessness, in equa- 
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lity, in devotion to the Divine. It i> only of the supreme 
knowledge that this can he said ; the knowledge which 
the intellect of man amasses, is gathered laboriouslv hv the 
senses from outside. To get this knowledge we must have 
conquered and controlled our mind and senses, sanyn- 
temlriyah, so that we are no longer subject to their delu- 
sions ; we must have lixed our whole conscious being 
on the truth of that supreme reality in which all exists, 
tatparah. 

Finally, we must have a faith which no intellectual 
doubt can be allowed to disturb, ( raddhavan lablmte jiuU 
until. “ The ignorant who has not faith, the soul of doubt 
goeth to perdition ; neither this world, nor the supreme 
world, nor any happiness is for the soul full of doubts.” 
In fact, it is true that without faith nothing can be achiev- 
ed either for this world or for the world above, and 
that it is only by laying hold of some sure basis and 
positive support that man can attain any measure of 
success and satisfaction and happiness ; the merely 
sceptical mind loses itself in the void. But still in the 
lower knowledge doubt and scepticism have their tem- 
porary uses ; in the higher they are stumblingblocks : for 
there the whole secret is not the balancing of truth and 
error, but a constantly progressing realisation of revealed 
truth. In intellectual knowledge there is always a mixture 
of falsehood or incompleteness which has to be got rid of 
by subjecting the truth itself to sceptical inquiry ; but in 
the higher knowledge falsehood cannot enter and that 
which intellect contributes by attaching itself to this or 
that opinion, cannot be got rid of by mere questioning, 
but will fall away of itself by persistence in realisation. 
Whatever incompleteness there is in the knowledge 
attained, it must be got rid of, not by questioning what 
has already been realised, but by proceeding to further 
and more complete realisation through a deeper, higher 
and wider living in the Spirit. And what is not yet 



realised must he prepared for by faith, not bv sceptical 
questioning because this truth is one which the intellect 
cannot give and which is indeed often quite opposed to 
the ideas in which the reasoning and logical mind gets 
entangled : it is not a truth which has to be proved, but 
a truth which has to be lived inwardly, a greater real- 
ity into which we have to grow. Finally, it is in itself 
a self-existent truth and would be self-evident, if it were 
not for the ignorance in which we live ; the doubts, 
the perpexities which prevent us from accepting and fol- 
lowing it, arise from that ignorance, from the sense-be- 
wildered, opinion-perpexed heart and mind, living as they 
do in a lower and phenomenal truth and therefore ques- 
tioning the higher realities, ajiniiui-saiublnltaui hr' its! ham 
sancayam. They have to be cut away by the sword of 
knowledge, says the Gita, by the knowledge that realises, 
and by resorting constantly to Yoga, that is, by living 
out the union with that Supreme who being known all 
is known, yasmiii vijiuUe sarvam vijndtam. 

This higher knowledge is that which the knower of 
Brahman has when he lives constantly in the Brahman, 
bnihanunid brahmani sthitah. Or again, it is said, 
this knowledge by which we rise beyond all relapse 
back into the bewilderment of our mental nature, is 
“that by which thou shalt see all existences without ex- 
ception in the Self, then in Me.” Elsewhere the Gita puts 
it more largely, “ Equal-visioned everywhere, he sees the 
Self in all existences and ali existences in the Self. He 
who sees Me everywhere and all and each in Me, is never 
lost to Me nor I to him. He who has reached one- 
ness and loves Me in all beings, that Yogin, howsoever he 
lives and acts, is living and acting in Me. O Arjuna, he 
who sees all equally everywhere as himself, whether it be 
happiness or suffering, I hold him to be the supreme Yo- 
gin.” That is the Vedantic knowledge which the Gita 
holds up constantly before us ; but it is its superiority that 
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it turns this knowledge into a great practical philosophy 
of divine living. Always it insists on the relation between 
this knowledge and kannavoga, and therefore on this 
knowledge as the basis of a liberated action in the world. 
W henever it speaks of knowledge, it turns at once to 
speak of equality which is its result ; when it speaks of 
equality, it turns to speak of the knowledge which is its 
basis. And the equality it enjoins is not merely a static 
condition of the soul useful for self-liberation ; it is always 
a basis of works. The peace of the Brahman in the libe- 
rated soul for the foundation; the large, free, equal, world- 
wide action of the Lord in the liberated nature radiating 
the power which proceeds from that peace ; by these two 
made one the Gita svnthesises works and knowledge. 

We see at once what a profound extension we get 
here for the ideas which otherwise it has in common with 
other systems of philosophic, ethical or religious living. 
Endurance, philosophic indifference, resignation are, we 
have seen, the foundation of three kinds of equality ; the 
Gita's truth of knowledge gathers them all up together, 
but gives them an infinitely profound, a magnificently 
ample significance. The Stoic knowledge is that of the 
soul’s power of self-mastery by fortitude, an equality at- 
tained by a struggle with one’s nature, maintained by a 
constant vigilance and control against its natural rebel- 
lions : it gives a noble peace, an austere happiness, but 
not the supreme joy of the liberated self living not bv a 
rule, but in the pure, easy, spontaneous perfection of its 
divine being, so that “ however it may act and live, it 
acts and lives in the Divine,” because here perfection is 
not only attained, but possessed in its own right and has 
no longer to be maintained by effort, for it has become 
the very nature of the soul’s being. The Gita accepts the 
endurance and fortitude of our struggle with the lower 
nature as a preliminary movement ; but mastery comes 
not by our individual strength, but by the union with God, 
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the merging of the personality in the one divine Person 
and the loss of the personal will in the divine will. There 
is a divine Master of Nature and her works, above her 
though in her, who is our highest and our universal self ; 
by union with him we enter into a supreme freedom and 
a supreme mastery. The ideal of the Stoic, the sage who 
is king because by self-rule he becomes master also of out- 
ward conditions, resembles superficially the Vedantic idea 
of the self-ruler and all-ruler, swat at saw rat ; but it is on 
a lower plane. The Stoic kingship is maintained by a force 
put upon self and environment; the entirely liberated king- 
ship of the Yogin exists naturally by the eternal royaltv of 
the divine nature, by union with its unfettered universality, 
by a finally unforced dwelling in its superiority to the 
instrumental nature through which it acts. His masterv over 
things is because he has become one soul with all things. 
To lake an image from Roman institutions, the Stoic free- 
dom is that of the libertus, the freedman, who is still real- 
ly dependent on the power that once held him enslaved ; 
his is a freedom allowed by Nature because he has merit- 
ed it. The freedom of the Gita is that of the fieemau, 
the true freedom of the birth into the higher nature, self- 
existent in its divinity. Whatever he does and however 
he lives, the free soul lives in the Divine ; he is the pri- 
vileged child of the mansion, luVavat, who cannot eri or 
fall because all he is and does is full of the Perfect, the 
All-blissful, the All-loving, the All-beautiful. The kingdom 
which he enjoys, rdjyam sainr' iihliiain. is that of which it 
may be said, in the pregnant phrase of the Greek thinker, 
“ The kingdom is of the child." 

The knowledge of the philosopher is that of the true 
nature of mundane existence, the transience of outward 
things, the vanity of the world's differences and distinc- 
tions, the superiority of the inner calm, peace, light, self- 
dependence. It is an equality of philosophic indifference; 
it brings a high calm, but not the greater spiritual joy ; 
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it is an isolated freedom, a wisdom like that of the Lucre- 
tian sage high in his superiority upon the cliff-top whence 
he looks down on men tossed still upon the tempestuous 
waters from which he has escaped, — in the end something 
after all aloof and ineffective. The Gita admits the philo- 
sophic motive of indifference as a preliminary movement; 
but the indifference to which it finally arrives, if indeed 
that inadequate word can be at all applied, has nothing 
in it of the philosophic aloofness. It is indeed a position 
of as one seated above, luldshiavat, but as the Divine is 
seated above, having no need at all in the world, yet 
does work- always and is present everywhere supporting, 
helping, guiding the labour of creatures. This equality is 
founded upon oneness with all beings. It brings in what 
is wanting to the philosophic equality ; for its soul is the 
soul of peace, hut also the soul of love. It sees all beings 
without exception in the Divine, it is one self with the 
ss!f ol all existences and therefore in supreme sympathv 
with all of them. Without exception, au^hahi, not only with 
all that is good and pleases ; nothing and no one, how- 
ever v ile, fallen, criminal, repellent in appearance, can be 
excluded from this universal, this whole-souled sympathy 
and spiritual oneness. Here there is no room, not merely 
for hatred or anger or uncharitableness, but for aloof- 
ness, disdain or any pettv pride of superiority. A divine 
compassion for the ignorance of the struggling mind, a 
di vine will to pour forth on it all light and power and 
happiness there will, be indeed, for the apparent man ; 
but for the divine soul within him there will be more, there 
will be adoration and love. For from all the Beloved 
looks forth and cries to us, “This is 1.” “ He who loves 
Me in all beings/' — what greater word of power for the 
utmost intensities and profundities of divine and universal 
love, has been uttered hv any philosophy or any religion ? 

Resignation is the basis of a kind of religious equal- 
ity, submission to the divine will, a patient hearing of the 



cross, a submissive forbearance. In the Gita this element 
takes the more ample form of an entire surrender of the 
whole being to God. It is not merely a passive submis- 
sion, but an active self-giving ; not only a seeing and an 
accepting of the divine will in all things, but a giving up 
of one’s own will to be the instrument of the Master of 
works, and this not with the idea of being a servant of 
God, but, eventually at least, by a complete renunciation 
of the works to him, so that the impersonalised nature 
becomes only an instrument and nothing else. All result 
good or bad, pleasing or unpleasing, fortunate or unfor- 
tunate, is accepted as belonging to the Master of our 
actions, so that finally not only are grief and suffering 
borne, but they are banished : a perfect equality of the 
emotional mind is established. There is no assumption 
of personal will in the instrument ; it is seen that all is 
already worked out in the omniscient prescience and om- 
nipotent effective power of the universal Divine and that 
the egoism of men cannot alter the workings of that Will. 
Therefore, the final attitude is that enjoined on Arjuna 
in a later chapter, “All has been already done by Me in 
my divine will and foresight ; become only the occasion, 
O Arjuna,” niviitia-matram hliava saiyasacJiin. This at- 
titude must lead finally to an absolute union of the per- 
sonal with the Divine Will, and with the growth of know- 
ledge to a faultless response of the instrument to the 
divine Power and Knowledge, — a perfect, an absolute 
equality of self-surrender, the mentality a passive channel 
of the divine Light and Power, the active being a mightily 
effective instrument for its work in the world, will be the 
poise of this supreme union of the Transcendent, the 
universal and the individual. 

Equality too there will be with regard to the action 
of others upon us. Nothing that they can do, will alter 
the inner oneness, love, sympathy which arises from the 
perception of the one self in all, the Divine in all beings. 



But a resigned forbearance and submission to them and 
their deeds will be no necessary part of the action : it can- 
not be, since instrumental obedience to the divine and 
universal Will must mean in the shock of forces in the 
world a conflict with personal wills which seek rather their 
own egoistic satisfaction. Therefore Arjuna is bidden to 
resist, to fight, to conquer ; but without hatred or person- 
al desire or personal enmity or antagonism, since to the 
liberated koul these feelings are impossible. To act for 
the lokasangraha, impersonally for the keeping and lead- 
ing of the peoples on the path to the divine goal, is a 
rule which rises necessarily from the oneness of the soul 
with the Divine, the universal Being, nor does it conflict 
with our oneness with all beings, even those who present 
themselves as opponents and enemies. For the divine 
goal is their goal also, since it is the secret aim of all, 
even of those whose outward minds, misled by ignorance 
and egoism, would wander from the path and resist the im- 
pulsion. Resistance and defeat are the best outward service 
that can be done to them. By this perception the Gita 
avoids the limiting conclusion which might have been 
drawn from a doctrine of equality impracticably over- 
riding all relations and of a weakening love without know- 
ledge, while it keeps the one thing essential unimpaired. 
For the soul oneness with all, for the heart universal 
love, sympathy, compassion, but for the hands freedom to 
work out impersonally the good not of this or that person 
only to the detriment of the divine plan, but the purpose 
of the creation, the progressing welfare and salvation of 
men, the total good of all existences. 

Oneness with God and oneness with all beings, the 
realisation of a divine unity and the drawing onwards 
of men towards that oneness, is the law of life which 
arises from the teachings of the Gita. There can be none 
greater, wider, more profound. Liberated oneself, to live 
in this oneness, to help mankind on the path that leads 
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towards it and meanwhile to do all works for God and 
mankind and help man also to do with joy and accept- 
ance all the works to which he is called, hr' itsnu-kanmi- 
kr’if, sarvakarmani joslmyan , no greater or more liberal 
rule of divine works can he given. This freedom, this 
oneness is the secret goal of our human nature and the 
existence of the race ; it is that to which they must turn 
for the happiness all mankind is now vainly seeking, when 
they left up their eyes and their hearts to see the Divine 
in them and around, in all everywhere, survcshu, wrratra, 
and learn that it is in him they live, while this lower nature 
is only a prison-wall which they must break down so 
that they may be made one self with God above and God 
in man and God in the world. 


The Synthesis of Yoga 


CHAPTER XL 

RAJ AY On A 

As the body and the Prana are the key of all the 
closed doors of the Yoga for the Hathayogin, so is the 
mind the key in Rajayoga. But since in both the depen- 
dence of the mind on the body and the Prana is admit- 
ted, in the Hathayoga totally, in the established system 
of Rajayoga partially, therefore in both systems the prac- 
tice of Asana and Pranayama is included ; but in the one 
they occupy the whole field, in the other each is limited 
only to one simple process and in their unison they are 
intended to serve only a limited and intermediate office. 
We can easily see how largely man, even though in his 
being an embodied soul, is in his earthly natuie the physi- 
cal and vital being and how, at first sight at least, his men- 
tal activities seem to depend almost entirely on his body 
and his nervous system. Modern Science and psychology 
have even held, tor a time, this dependence to be in 
fact an identity ; they have tried to establish that there is 
no such separate entity as mind or soul and that all men- 
tal operations are in reality physical functionings. Even 
otherwise, apart from this untenable hypothesis, the de- 
pendence is so exaggerated that it has been supposed to 
be an altogether binding condition, and any such thing 
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as the control of the vital and bodily functionings by the 
mind or its power to detach itself from them has long 
been treated as an error, a morbid state of the mind or a 
hallucination. Therefore the dependence has remained 
absolute, and Science neither finds nor seeks for the 
real key of the dependence and therefore can discover for 
us no secret of release and mastery. 

The psycho-physical science of Yoga does not make 
this mistake. It seeks for the key, finds it and is able to 
effect the release ; for it takes account of the psychical or 
mental body behind of which the physical is a sort of 
reproduction in gross form, and is able to discover there- 
bv secrets of the physical body which do not appear to a 
purely physical enquiry. This mental or psychical body, 
which the soul keeps even after death, has also a subtle 
pranic force in it corresponding to its own subtle nature 
and substance, — for wherever there is life of any kind, 
there must be the pranic energy and a substance in which 
it can work, — and this force is directed through a system 
of numerous channels, called uadi, — the subtle nervous 
organisation of the psychic body, — which are gathered up 
into six (or really seven) centres called technically lotuses 
or circles, clmkm, and which rise in an ascending scale 
to the summit where there is the thousand-petalled lotus 
from \4hich all the mental and vital energy flows. Each 
of these lotuses is the centre and the storing-house of its 
own particular system of psychological powers, energies 
and operations, — each system corresponding to a plane of 
our psychological existence, — and these flow out and re- 
turn in the stream of the pranic energies as thev course 
through the uadis. 

This arrangement of the psychic body is reproduced 
in the physical with the spinal column as a rod and the 
ganglionic centres as the chakras which rise up from the 
bottom of the column, where the lowest is attached, to 
the brain and find their summit in the brahmaraudhra 
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at the top of the skull. These chakras or lotuses, however, 
are in physical man closed or only partly open, with the 
consequence that only such powers and only so much of 
of them are active in him as are sufficient for his ordinary 
physical life, and so much mind and soul only is at play 
as will accord with its needs. This is the real reason, 
looked at from the mechanical point of view, why the 
embodied soul seems so dependent on the bodily and 
nervous life, — though the dependence is neither so com- 
plete nor so real as it seems. The whole energy of the 
soul is not at play in the physical body and life, the secret 
powers of mind are not awake in it, the. bodily and ner- 
vous energies predominate. But all the while the supreme 
energy is there, asleep ; it is said to be coiled up and 
slumbering like a snake, — therefore it is called the kninfa- 
lini slmkti , — in the lowest of the chakras, in the muladha- 
ra. When by pranayama the division between the upper 
and lower prana currents in the body is dissolved, this 
Kundalini is struck and awakened, it uncoils itself and 
begins to rise upward like a fiery serpent breaking open 
each lotus as it ascends until the Shakh meets the Purusha 
in the brahwa-rainlhra in a deep samadhi of union. 

Put less symbolically, in more philosophical though 
perhaps less profound language, this means that the real 
energy of our being is lying asleep and inconscient in the 
depths of our vital system, and is awakened by the prac- 
tice of Pranayama. In its expansion it opens up all the 
centres of our psychological being in which reside the 
powers and the consciousness of what would now be cal- 
led perhaps our subliminal self ; therefoie as each centre 
of power and consciousness is opened up, we get access 
to sucessive psychological planes and are able to put our- 
selves in communication with the worlds or cosmic states 
of being which correspond to them ; all the psychic 
powers abnormal to physical man, but natural to the 
Soul develop in us. Finally, at the summit of the ascension, 
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this arising and expanding energy meets with the Mupcr- 
conscient self which sits concealed behind and above our 
physical and mental existence ; this meeting leads to a 
profound samadhi of union in which our waking con- 
sciousness loses itself in the superconscient. Thus by the 
thorough and unremitting practice of Prana} ama the Ha- 
thayogin attains in his own way the psychic and spiritual 
results which are pursued through more directly psychical 
and spiritual methods in other Yogas. The one mental aid 
which he conjoins with it, is the use of the mantra, sacred 
syllable, name or mystic formula which is of so much 
importance in the Indian systems of Yoga and common 
to them all. This secret of the power of the mantra, the six 
chakras and the Kundaiini Shakti is one of the central 
truths of all that complex psycho-physical science and 
practice of which the Tantric philosophy claims to give us a 
rationale and the most complete compendium of methods. 
All religions and disciplines in India which use largely 
the psycho-physical method, depend more or less upon 
it for their practices. 

Rajavoga also uses the Pranayama and for the same 
principal psychic purposes as the Hathayoga, but being 
in its whole principle a psychical system, it employs it 
only as one stage in the series of its practices and to a 
very limited extent, for three or four large utilities. It 
does not start with Asana and Pranayama, but insists 
first on a moral purification of the mentality. This preli- 
minary is of supreme importance ; without it the course 
of the rest of the Rajayoga is likely to be troubled, marred 
and full of unexpected mental, moral and physical perils.* 
This moral purification is divided in the established sys- 

° In modern India people attracted to Yoga, but picking up its 
processes from books or from persons only slightly acquainted with 
the matter, often plunge straight into Pranayama of Rajayoga, 
frequently with disastrous results. Only the very strong in spirit can 
afford to make mistakes n this path. 
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tem under two heads, five yawns and five nivamas. The 
first are rules of moral self-control in conduct such as 
truth-speaking, abstinence from injurv or killing, from 
theft etc. ; but in reality these must be regarded as mere- 
ly certain main indications of the general need of moral 
self-control and purity. Yawn is, more largely, anv self-dis- 
cipline by which the rajasic egoism and its passions and 
desires in the human being are conquered and quieted 
into perfect cessation. The object is to create a moral 
calm, a void of the passions, and so prepare for the death 
of egoism in the rajasic human being. The niyamas are 
equally a discipline of the mind by regular practices of 
which the highest is meditation on the divine Being, and 
their object is to create a sattwic calm,' purity and pre- 
paration for concentration upon which the secure pnr- 
- nance of the rest of the Yoga can lie founded. 

it is here, when this foundation has been secured, 
that the practice of Asana and Pranavama come in and 
can then bear their perfect fruits. By itself the control of 
the mind and moral being only puts our normal cons- 
ciousness into the right preliminary condition ; it cannot 
bring about that evolution or manifestation of the higher 
psychic being which is necessary for the greater aims of 
^oga. In order to bring about this manifestation the pre- 
sent nodus of the vital and physical body with the mental 
being has to be loosened and the way made clear for the 
ascent through the greater psychic being to the union 
with the superconscient Purusha. This can lie done by 
Pranavama. A-ana is used by the Rajavoga only in its 
easiest and most natural position, that naturally taken by 
the body when seated and gathered together, but with the 
back and head strictly erect and in a straight line, so that 
there may be no deflection of the spinal chord. The ob- 
ject of the latter rule is obviously connected with the 
theory of the six chakras and the circulation of the vital 
energy- between the muladhara and the brahmarov.dhra. 
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The Rajavogic Pranayama purifies and clears the nervous 
system ; it enables us to circulate the vital energy equally 
through the hodv and direct it also where we will accord- 
ing to need, and thus maintain a perfect health and 
soundness of the body and the vital being ; it gives us 
control of all the five habitual operations of the vital 
energy in the system and at the same time breaks down 
the habitual divisions by which only the ordinary mecha- 
nical processes of the vitality are possible to the normal 
life. It opens entirely the six centres of the psycho-phy- 
sical system and brings into the waking consciousness 
the power of the awakened Shakti and the light of the 
unveiled Purusha on each of the ascending planes. Coup- 
led with the use of the mantra it brings the divine energy 
into the body and prepares for and facilitates that con- 
centration in Samadhi which is the crown of the Raja- 
yogic method. 

Rajavogic concentration is divided into four stages ; 
it commences with the drawing both of the mind and 
senses from outward things, proceeds to the holding of 
the one object of concentration to the exclusion of all 
other ideas and mental activities, then to the prolonged 
absorption of the mind in this object, finally, to the com- 
plete ingoing of the consciousness by which it is lost to 
all outward mental activity m the oneness of Samadhi. The 
real object of this mental discipline is to draw away the 
mind from the outward and the mental world into union 
n itii the divine Being. Therefore in the first three stages use 
has to be made of some mental means or support by 
which the mind accustomed to run about from object to 
object, shall fix on one alone, and that one must be 
something which represents the idea of the Divine. It is 
usually a name or a form or a mantra by which the 
thought can be fixed in the sole knowledge or adoration 
of the Lord. By this concentration on the idea the mind 
enters from the idea into its reality, into which it sinks 
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silent, absorbed, unified. This is the traditional method. 
There are, however, others which are equally of a Raja- 
vogic character, since thev use the mental and p>y chical 
being as key. Some of them are directed rathei to the 
quiescence of the mind than to its immediate absorption, 
as the discipline bv which the mind is simply watched 
and allowed to exhaust its habit of vagrant thought in a 
purposeless running from which it feels all sanction, 
purpose and interest withdrawn, and that, more strenuous 
and rapidly effective, by which all outward-going thought 
is excluded and the mind forced to sink into itself where 
in its absolute quietude it can only reflect the puie Being 
or pass away into its superconscient existence. T he 
method differs, the object and the result are the same. 

Here, it might be supposed, the whole action and 
aim of Rajayoga must end. For its action is the stilling 
of the waves of consciousness, its manifold activities 
chittavritti , first, through a habitual replacing ot the tm bid 
rajasic activities by the quiet and luminous sattwic, then, 
by the stilling of all activities ; and its object is to enter 
into silent communion of soul and unity with the Divine. 
As a matter of fact we find that the system of Rajayoga 
includes other objects, — such as the pi active and use ot 
occult powers,— some of which seem to be unconnected 
with and even inconsistent with its main pin pose. These 
powers or siddhis are indeed frequently condemned as 
dangers and distractions which draw away the \ogin 
from his sole legitimate aim of divine union. On the way, 
therefore, it would naturally seem as if they ought to be 
avoided ; and once the goal is reached, it would seem 
that they are then frivolous and superfluous. But Raja- 
yoga is a psychic science and it includes the attainment 
of all the higher states of consciousness and their powers 
by which the mental being rises towards the supercons- 
cient as well as its ultimate and supreme possibility of 
union with the Highest. Moreover, the ''login, while in 
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the body, is not always mentally inactive and sunk in 
Samadhi, and an account of the powers and states which 
are possible to him on the higher planes of his being is 
necessary to the completeness of the science. 

These powers and experiences belong, first, to the 
vital and mental planes above this physical in which we 
live, and are natural to the son! in the subtle body ; as 
the dependence on the physical body decreases, these 
abnormal activities become possible and even manifest 
themselves without being sought for. They can be ac- 
quired and fixed by processes which the science gives, 
and their use then becomes subject to the will ; or they 
can be allowed to develop of themselves and used only 
when they come, or when the Divine within moves us to 
use them ; or else, even though thus naturally developing 
and acting, thev may be rejected in a single-minded de- 
votion to the one supreme goal of the Yoga. Secondly, 
there are fuller, greater powers belonging to the siiprameut- 
al planes which are the very powers of the Divine in his 
spiritual and supramentally ideative being. These cannot 
be acquired at all securely or integrally by personal effort, 
but can only come from above, or else can become na- 
tural to the man if and when he ascends beyond mind 
and lives in the spiritual being, power, consciousness and 
ideation. They then become, not abnormal and laborious- 
ly acquired siddhis, but simple the very nature and 
method of his action, if he still continues to be active in 
the world-existence. 

On the whole, for an integral Yogai the special 
methods of Rajavoga and Hathayoga may be useful at 
times in certain stages of the progress, but are not indis- 
pensable. It is true that their principal aims must be in- 
cluded in the integrality of the Yoga ; but they can be 
brought about by other means. For the methods of the 
integral Yoga must be mainly spiritual, and dependence 
on physical methods or fixed psychic or psvcho-phvsical 
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processes on ;i large scale would be the substitution of a 
lower for a higher action. We shall have occasion to 
touch upon this question later when we come to the final 
principle of synthesis in method to which our examina- 
tion of the different Yogas is intended to lead. 



The Eternal Wisdom 


TO RENOUNCE ONE’S SELF. 


1 Whosoever has oneness engraven in his heart, for- 
gets all things and forgets himself. 

2 It is from the shoot of self-renunciation that there 

3 starts the sweet fruit of final deliverance. — This libe- 
ration is attained by him alone who has understood 
the lesson of complete disinterestedness and for- 
getfulness of self. 

4 Knowledge is better than practice, concentration 
excels knowledge, the renunciation of fruits concen- 
tration ; peace is the immediate result of renuncia- 

• tion. 


5 To renounce one’s self is not to renounce life. — 

6 None can be richer, more powerful, freer than he 
who knows how to renounce his self and all things. 

/ do put an end to care for one s self is a great happi- 

8 ness. — One must begin by annihilating one’s self, 
to be able to kindle within the Flame of existence 
and be admitted into the paths of Love. 

9 Not by work, not by family, not by riches, but bv 
renunciation great beings attain to immortality. — 

10 Only he who lives not for himself, does not perish. 

11 Man, every time he gives up and abandons himself, 


I ) I'.U Lii int-itiii-.it tar.— 2) Book of UoMeu Precepts. H) R;ima- 

knslin.i - 4) Bhiitfn.ul Oita. XII. 12.— 5) Tolstoi.— (i) Imitation of 
Christ.— 7,1 U <lan, ivarg.i. s) Baha-ullah.— 9 ) Kaivalya Umnishad — 
I'M Lao-Tse. — 11) J. Tattler, 
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finely God in the depth? of his heart, as if the nn- 

12 mutable principle of his abnegation. — The indivi- 
dual consciousness by the attempt to measure the 
Impersonal loses its individual egoism and becomes 
one with Him, 

13 Each being who renounces his self and detaches 
himself completely from it, hears within this voice 

14 and this echo, “I am God. — Totally to renounce 
one’s self is to become God. 

15 Therefore regard attentivelv this ocean of imper- 
manence, contemplate it even to its foundation and 
labour no more to attain but one sole thing,— the 

16 kingdom of the Permanent. — Deliver yourself from 
all that is not your self ; but what is it that is not 
your self ? The body, the sensations, the perceptions, 
the relative differentiations. This liberation will lead 
you to felicity and peace. 

17 My brother, a delicate heart is like a mirror ; polish 
it by love and detachment, that the Sun of the Reality 
may reflect itself in it and the divine Dawn arise. 

18 Cut away in thee the love of thyself, even as m 

19 autumn thy hand plucks the lotus. — Root out in thee 

20 all love of thyself and all egoism. — Above all banish 

21 the thought of the “I.” — Thou shalt have given a 
drop and won the sea, given thy life and won the 
well-beloved. 

12) Ramakrishna. — 13) Gulschen Raz. — 14) Tolstoi. — 15) Bud- 
dhist Texts.— 16) id. — 17) Baha-ullah. — is) Dhammapadu. — 

19) Buddhistl Texts. — 20) Fo-shu-hing-tsan-kmg. — 21) Baha-ullah. 
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XX 

The collectivist idea of society has at first sight 
powerful attractions. It founds itself on a great truth that 
every society is a collective being in which and by which 
the individual lives and to which he owes all that he can 
give it and by harmony with this greater social self must 
find the proper use of his developed powers and activities. 
Since it is a collective being, it must, one would naturally 
suppose, have a collective reason and will which will find 
right expression and the riyht working if it is given a 
proper means of organised self-expression and execution. 
And this collective will and intelligence, being that of all 
in a perfect equality, could naturally be trusted to seek 
out and work out its own good where the ruling indivi- 
dual and class would always be liable to misuse their 
power for quite other ends. The right organisation of 
social life on a basis of equality would give each man his 
proper place in society, his full training and development 
for the common ends, his due share of work, leisure and 
reward, the right value of his life in relation to the col- 
lective being, society, regulated by that, and not an ex- 
aggerated or a depressed value brought to him fortui- 
tously by birth or fortune, purchased by wealth or won 
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bv a painful and wasteful struggle. And certainly the 
efficiency of the community, the measured, ordered and 
economical working of its life, its power for production 
and general well-being must enormously increase, as even 
the quite imperfect development of State action in the re- 
cent past has shown. 

If it be objected that to bring this about, the liberty 
of the individual has to be destroyed or reduced to an 
almost vanishing quantity, it might be answered that the 
right of the individual to any kind of liberty as against 
the State which represents the mind, the will, the good' 
and interest of the whole community, is a myth. Second- 
ly, individual liberty of life and action, — liberty of thought 
and speech being for the present conceded, though whe- 
ther it will always remain unimpaired when once the 
socialistic State has laid its grip firmly on the individual, 
may be doubted, — means in practice an undue freedom 
given to his infrarational being, which is precisely the 
thing in him that has to be thoroughly controlled, if not 
entirely suppressed, so that he may become a reasonable 
being leading a reasonable life. This control can be 
most wisely and effectively carried out by the collective 
reason and will of the State which is larger, better, more 
enlightened than the individual’s, profiting, as it must do, 
by all the available wisdom and aspiration in the society. 
Indeed, the enlightened individual may well come to re- 
gard this as his own larger mind, will and conscience 
and find in a willing obedience to it delivery from his 
own smaller and less rational self and therefore a more 
real freedom, — as already we find it argued by the Ger- 
mans that the disciplined German obeying the least ges- 
ture of the policeman, the State official, the military offi- 
cer is really the freest, happiest and most moral indivi- 
dual in all Europe and therefore in the whole world. 
The State, in fact, educating and governing the individual, 
undertakes to intellectualise, ethicise, practicalne and 
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generally perfect him and to see to it that he remains, 
whether he will or no, always and in all things intellectu- 
al, ethical, practical and thoroughly perfect. 

The pity of it is that this excellent theory, like the 
individualist, is pretty sure to stumble over a discrepancy 
between its set ideas and the actual facts of human nature; 
for it ignores the complexity of man's being and all that 
that complexity means, and especially it ignores the soul 
of man and its supreme need of freedom, of the control 
also of his lower members, no doubt, — for that is part 
of the total freedom towards which he is struggling, 
— but of self-control, not regulation by the mind and 
will of others. The collective being is a fact ; all mankind 
may be regarded as a collective being ; but this being is a 
soul, not a mind or a body. Each society develops into 
a sort of sub-soul or group-soul of this humanity and 
develops also a general temperament, character, type of 
mind, governing ideas and tendencies which shape its 
life and its institutions. But the society has no discover- 
able common reason and will belonging alike to all its 
members ; for the group-soul rather works out its ten- 
dencies bv a diversity of opinions, a diversity of wills, a 
diversity of life, and the vitality of the group life depends 
largely upon the working of this diversity. Therefore, 
government by the organised State means always govern- 
ment by a number of individuals, whether the number 
be the minority or the majority ; but even when it is the 
majority that nominally governs, in fact it is always the 
reason and will of -a comparatively few effective men, — 
and not really any common reason and will of all, — 
which rules and regulates things by the consent of the half- 
hypnotised mass ; nor is there any reason to suppose that 
the immediate socialisation of the State would at all alter, 
the mass of men not being yet thoroughly rationalised 
and developed minds, this practical necessity of State 
government. 
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111 the old infra-rational societies, at least in their 
inception, what governed was not the State, but the group 
soul itself evolving its life and organising it in customarv 
institutions and self-regulations to which all had to con- 
form, the rulers being only its executors and instruments. 
This entailed indeed a great subjection of the individual 
to the society, hut it was not felt, because the individual- 
istic idea was yet unborn and such diversities as arose 
were naturally provided for in one way or another, in 
some cases by a remarkable latitude of social variation 
which government bv the State tends more and more to 
suppress. As State government develops, we have a real 
suppression or oppression of the minority by the majority 
or the majority hv the minority and of the individual by 
the collectivity. Democratic liberty tried to minimise 
this suppression and leave a free play for the individual 
by minimising the role of the State. Collectivism goes 
exactly to the opposite extreme ; it will leave no sufficient 
elbow-room to the individual free-will except perhaps in 
thought and speech, and the more it rationalises the 
individual by universal education of a highly developed 
kind, the more this suppression will be felt. 

Man needs freedom of life and action in order that 
he may grow, otherwise he will remain fixed where he 
was, a stunted and static being. If his individual mind 
and reason are ill developed, he may consent to grow, as 
dees the infra-rational mind, in the group-soul, in the 
herd, in the inass, with that subtle half-conscient general 
evolution common to all in the lower process of Nature. 
As he develops individual reason and will, he needs and 
society must give him room for an increasing play of 
individual freedom and variation, so far as that does not 
develop itself to the avoidable harm of others and of the 
society as a whole. Given a full development and free 
play of the individual mind, the need of freedom will 
grow with the immense variation which this development 
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must bring with it, and if only a free play in thought and 
reason is allowed, but the free play of the intelligent will 
in life and action is inhibited by the excessive regulation 
of the life, then an intolerable contradiction and falsity 
will be created. Men may bear it for a time in consider- 
ation of the great and visible new benefits of order, 
economic development, means of efticiencv, scientific 
satisfaction of the reason which the collectivist arrange- 
ment of society will bring, but when its benefits become 
a matter of course and its defects become more and 
more realised and prominent, dissatisfaction and revolt 
are sine to set in in the clearest and most vigorous 
minds of the society and propagate themselves throughout 
the community. This intellectual and vital dissatisfaction 
is likely to take the form of anarchistic thought ; for 
that thought appeals precisely to this need of free variation 
in the internal life and its outward expression which will 
be the --ource of revolt ; and anarchistic thought must 
be necessarily subversive of the socialistic order. The 
State can only coinbat it by an education adapted to its 
fixed forms of life which will -.eek to drill the citizen in 
a fixed set of ideas, aptitudes, propensities, as was done in 
the old infra-rational order of things ; hut the remedy 
will be in a rational society self-contradictory, probably 
ineffective, or if effective, then worse than the evil it seeks 
to combat. 

This is the central defect through which a socialistic 
State is bound to be convicted of insufficiency and con- 
demned to pass away before the growth of a new ideal. 
If it continues to be really a government of the life of 
the individual hy the comparatively few and not, as it 
pretends, by a common will and reason, if, that is to say, 
it becomes undemocratic or remains pseudo-democratic, 
then it will be this falsity through which anarchistic 
thought will attack its existence. But even if the social- 
istic State becomes really democratic, the expression of 
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the free reasoned will of the majority in agreement, — but 
even this is difficult, because collectivism pretends to 
regulate life not only in its principles and its main lines, 
but in all its details, a thorough-going scientific regulation, 
and agreement of the free reasoned will of millions in 
every detail seems a contradiction iii terms, — vet there 
will still be the suppression or oppression of individual 
freedom by the will of the majority. There will be some- 
thing infinitely worse. For a thorough-going scientific 
regulation of life can only be brought about by a thorough- 
going mechanisation of life. This tendency to mechanis- 
ation is the inherent defect of the State idea and its prac- 
tice. Already that is the defect upon which both intellectual 
anarchistic thought and the insight of the spiritual thinker 
have begun to lay stress, and it must immensely increase 
as the State idea rounds itself into a greater completeness 
in practice. It is indeed the inherent defect of reason when 
it attempts to govern life and by quelling its natural ten- 
dencies put it into some kind of rational order. 

Life differs from the mechanic order of the physical 
universe running in the groove of fixed cosmic habits, in 
that it is the increasing expression of an infinite soul in 
creatures which becomes more and more aware of its 
own subtle variations, needs, diversities, involving an im- 
mense number of things that seem to be absolute opposi- 
tions and contraries. To find some principle of unity, of 
reconciliation which will enable it to develop itself on a 
basis of harmony and not of conflict and struggle, is the 
real business of humanity in its active life-evolution. 
This can only be done by the soul discovering itself in 
its highest and completest spiritual reality and effecting a 
progressive upward transformation of its life-values into 
those of the spirit ; for there they will all find their spiri- 
tual truth and therefore their mutual recognition and re- 
conciliation. The business of reason is to observe and 
Understand this life by the intelligence and discover for 
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it the direction in which it is going and the laws of its 
self-development. In doing so it is obliged to adopt tem- 
porarily fixed view-points none of which is more than 
partially true and to create systems none of which can 
reallv stand as the final expression of the integral truth of 
things. 

In the realm of thought that does not matter ; for as 
there the reason does not drive at practice, it is able with 
impunitv to allow the most opposite view-points and sys- 
tems to exist side bv side, to compare them, seek for re- 
conciliations, synthetisc in the most various ways, change 
constantly, enlarge, elevate ; it is free to act without 
thinking at every point of immediate practical consequen- 
ces. But when it seeks to govern life, it is obliged to fix 
its view-point, to crystallise its system ; every change 
becomes or at least seems a thing doubtful, difficult and 
perilous, all the consequences of which cannot be fore- 
seen, while the conflict of view-points, principles, systems 
leads to strife and revolution and not to a basis of har- 
monious development. It mechanises in order to arrive 
at fixity of cynduct and practice in the fluidity of things : 
but while mechanism is a sufficient principle in dealing 
with physical forces, because it is in harmony with the law 
or dharma of physical Nature, it can never truly succeed 
in dealing with conscious life, because there it is contrary 
to its highest dharma. While, then, the attempt at a ra- 
tional ordering of society is an advance upon the com- 
parative immobility and slow subconscient or half-cons- 
cient evolution of infrarational societies and the con- 
fusedly mixed movement of semi-rational societies, it can 
never arrive at perfection by its own methods, because 
reason is neither the first principle of life, nor can be its 
last, supreme and sufficient principle. 

The question remains whether anarchistic thought 
supervening upon the collectivistic can any more success- 
fully find a satisfying social principle. It may be contend- 
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ed that the collectivist period will be at least a necessary 
stage in "ucial progress. For the vice of individualism is 
that in insisting upon the free development and self-ex- 
pression of the life and the mind or the life-soul in the 
individual, it tends to exaggerate the egoism of the ment- 
al and vital being and prevent the recognition of unity 
w ith others on which alone a complete self-development 
and a harmless freedom can be founded. Collectivism at 
least insists upon that unitv bv entirelv subordinating the 
lite of the isolated ego to the life of the greater group-ego, 
and its office may be thus to stamp upon the mentality 
and life-habits of the individual this necessitv of unifying 
his life with the life of others. Afterwards when again the 
individual asserts his freedom, as some day he must, he 
may have learned to do it on the basis of this unity and 
not on the basis of his egoistic life. This is probably the 
intention of Nature in human society in its movement 
towards a collectivist principle of social living. Collecti- 
vism may itself realise this aim by modifying itself so 
as to allow for a free individual development on the basis 
of unity. But to do so it must first spiritualise itself ; it 
cannot do it on the basis of the reason and a mecha- 
nically scientific ordering of life. 

Anarchistic thought is already developing, though 
it has not yet found any sure form, in proportion as the 
pressure of society on the individual increases, a clear 
sign of something in that pressure which unduly oppresses 
a necessary element of human perfection. We need not 
attach much importance to the grosser vital istic or violent 
anarchism which seeks forcibly to react against the social 
principle or claims the right of man to “live his own life” 
in the egoistic or crudely vitalistic sense. But there is a 
higher, an intellectual anarchistic thought which aims at 
recovering and carrying to its furthest logical conclusions a 
very real truth of nature and of the divine in man. In its 
revolt against the opposite exaggeration of the social 



principle, vve find it declaring that all government of man 
by man by the power of compulsion is an evil, a violation, 
a suppression or deformation of a natural principle of 
good which would otherwise grow and prevail for the 
perfection of humanity. Even the social principle itself 
is questioned and held liable for a sort of fall in man 
from a natural to an unnatural and artificial principle of 
living. 

The exaggerations and inherent weakness of this 
exclusive idea are sufficiently evident. Man does not 
live as an isolated being, nor can he grow bv an isolated 
freedom. He grows by his relations with others and his 
freedom must exercise itself in a progressive self-harmo- 
nising with the freedom of his fellow-beings. The social 
principle therefore would be perfectly justified, if by 
nothing else, then by the need of society as a field of 
relations which afford to the individual his occasion for 
growing towards a greater perfection. We have indeed 
the old dogma that man was originally innocent and 
perfect, and the conception of the first ideal state of man 
as an original condition of free and natural living in 
which no social law or compulsion existed because none 
was needed, is as old as the Mahabharata. But even this 
theory has to recognise a fall of man from his natural 
perfection which was not brought about by the introduc- 
tion of the social principle in the arrangement of his 
life, but rather the social principle and the governmental 
method of compulsion had to be introduced as a result 
of the fall. If we regard the evolution of man as a growth 
out of the infra-rational status of his being, it is clear 
that only by a social compulsion on the vital and phvsi- 
cal instincts of his infra-rational egoism, a subjection to 
the needs and laws of the social life, could this growth 
haw been brought about ; for in their first crudeness the 
infra-rational instincts do not correct themselves quite 
voluntarily without the pressure of need and compulsion, 
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hut only by having a law erected other than their own 
which teaches them finally to erect a yet greater law 
within for their own correction and purification. The 
principle of social compulsion may not have been always 
or perhaps ever used quite wisely ; it is a law of man’s 
imperfection, imperfect in itself, and must always be 
imperfect in its method and result ; but in the earlier 
stages of his imperfection it was clearly inevitable, and 
until man has grown out of the causes of its necessity, 
he cannot be really ready for the anarchistic principle of 
living. 

But it is at the same time clear that the more the 
outer law is replaced by an inner law, the nearer man 
will draw io his true and natural perfection. And the 
perfect social state must be one in which governmental 
compulsion is abolished and man is able to live with his 
fellow-man by free agreement and cooperation. But by 
what means is he to be made ready for this great con- 
summation ? Intellectual anarchism relies on two powers 
in the human being of which the first is the natural 
enlightenment of his reason which will claim freedom 
for itself, but equally recognise the same right in others 
and tend to establish a just equation. Th is might be 
conceived as sufficient if the life of man could be lived 
in a predominant isolation with only a small number of 
points of necessary contact ; but actually it is closely 
knit with the lives of others and there is a common life, 
a common work, a common effort and aspiration without 
which humanity cannot grow to its full height and 
wideness. To ensure coordination and prevent clash and 
etmflTct in this constant contact another power is needed 
than the enlightened intellect, and anarchistic thought 
finds this power in a natural human sympathy which, if 
given free play, will ensure natural cooperation, in what 
the American poet calls the love, of comrades, in the 
principle of fraternity. A free equality based upon brother- 



496 “ AKYA ” 


hood, not on governmental force and social compulsion, 
is the anarchistic ideal. 

This would seem to lead us towards a free com- 
munism or else to what is now called communahsm-, the 
free consent of the individual to live in a society where 
the just freedom of his individuality will he recognised, 
but the surplus of his labour and acquisition will be given 
to the common good. The severest school of anarchism, 
however, rejects all compromise with communism. And 
indeed it is not clear how even this free communalism 
can be established or maintained without some kind of 
governmental force and social compulsion or how it can 
fail to fall awav in the end either on one side into a 
rigorous collectivism or on the other to struggle, anarchy 
and disruption. For this social idea takes no sufficient 
account of the infra-rational element in man, the vital 
egoism in him which defeats in the end all the calculations 
of reason and undoes its elaborate systems. And if that 
element is too much overshadowed, cowed and depressed, 
too much rationalised, then the life of man becomes 
artificial, top-heavy, poor in the sap of vitality ; it it is not 
suppressed, it tends in the end to assert itself and derange 
the plans of the rational side of man, because it contains 
in itself powers whose right satisfaction or whose final 
wav of transformation reastm cannot discover. 

Spiritual anarchism comes nearer to the real solu- 
tion. As it expresses itself at the present day, there is 
much in it that is exaggerated and imperfect. Its seers 
seem often to preach an impossible self-abnegation of the 
vital life and an asceticism which, instead of purifying 
and transforming the vital being, seeks to suppress and 
even kill it, thus impoverishing or killing the springs of 
life itself. They denounce civilisation as a failure because 
of its vitalistic exaggerations, but set up an opposite ex- 
aggeration which might well cure civilisation of its crying 
faults and uglinesses, but would deprive us also of many 
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real and valuable gains. But apart from these excesses 
of a too logical thought and a one-sided impulsion, we 
seem here in its main principle to be near to the real wav 
out ; the solution lies not in the reason, but in the soul 
of man, in its spiritual tendencies. Brotherhood, love can 
be the only sure foundation of a perfect social evolution, 
no other can replace it ; but brotherhood and love pro- 
ceeding not by the instincts or the reason where thev 
can be met, baffled or deflected by other instincts and 
opposite reasonings, nor even by the natural heart of 
man where there are plenty of other passions to combat 
it, but by the soul ; the love which is founded upon a deeper 
truth of our being, the brotherhood which is an expres- 
sion of the spiritual realisation of unitv. For so only can 
egoism disappear and the true individualism of the unique 
g< dh >ad in each man found itself on the true communism 
of the equal godhead in humanity ; for it is that whose 
very nature of diverse oneness it is to realise the perfection 
of its individual life and being in the life of all, in the 
universal being. 


I7A 



The Ideal of human Unity 


XXXI 

By a free world-union we understand a complex unity 
based on diversity and that diversity based on free self- 
determination . A mechanical Unitarian system would 
regard in its idea the geographical groupings of men as 
so many conveniences for provincial division, for the 
convenience of administration, much in the same spirit 
as the French Revolution reconstituted France with an 
entire disregard of old natural and historical divisions. 
It would regard mankind as one single nation and try 
to efface the old separative national spirit altogether ; it 
would arrange its system probably by continents and 
subdivide the continents by convenient geographical 
demarcations. In this opposite idea the geographical, the 
physical principle of union would be quite subordinated 
to a psychological principle. For not a mechanical divi- 
sion, but a living diversity would be its object. If this 
object is to be secured, the peoples of humanity must be 
allowed to group themselves according to their free-will 
and their natural affinities ; no constraint or force could 
be allowed to compel an unwilling nation or grouping to 
enter into or join itself or remain joined to another for the 
convenience, aggrandisement, political necessity of that 
other, or even for the general convenience, in disregard of 
its own wishes. Nations or countries widely divided from 
each other geographically like England and Canada or 



THE IDEAL OF HI' MAX I'XITY 


499 


England and Australia might cohere together ; nations 
closely grouped locally might, on the contrary, choose to 
stand apart, like England and Ireland or like Emland and 
Russia. Unity would be the larger principle of life, but 
freedom would be its foundation-stone. 

In a world built on the present political and commer- 
cial basis this system of groupings might present often in- 
superable difficulties or serious disadvantages ; but in the 
condition of things in which alone a free world-union would 
be possible, these difficulties and disadvantages would cease 
to operate. Military necessity of forced union for strength 
of defence or for power of aggression would be non-exist- 
ent, because war would no longer be possible ; force for the 
arbiter of international differences and a free world-union 
are two quite incompatible ideas and practically could 
not co-exist. The political necessity would also disappear ; 
for it is largely made up of that very spirit of conflict and 
the consequent insecure conditions of international life ap- 
portioning predominance in the world to the physically 
and organically strongest nations out of which the military 
necessity arose. In a free world-union determining its 
affairs and settling its differences by agreement or, where 
agreement failed, by arbitration, the only political ad- 
vantage of including large masses of men not otherwise 
allied to each other in a single State would be the greater 
influence arising from mass and population. But this in- 
fluence could not work if the inclusion were against the 
will of the nations brought together in the State ; for then 
it would rather be a source of weakness and disunion in 
the international action of the State ; unless indeed it 
were allowed in the international system to weigh by its 
bulk and population without regard to the will and opinion 
of the peoples constituting it, — if, for instance, the popul- 
ation of Finland and Poland were to swell the number 
of voices which a united Russia could count in the 
council of nations, but the will, sentiment and opinions 
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of tlie Finns and Poles were to he given no means of ex- 
pression in that mechanical and unreal unity. But this 
would he contrary to the modern sense of justice and rea- 
son and incompatible with the principle of freedom which 
could alone ensure a sound and peaceful basis for the 
world-arrangement. Thus the elimination of war and the 
settlement of differences by peaceful means would remove 
the military necessity for forced unions ; while the right of 
every people to a free voice and status in the world would 
remove its political necessity and advantage. The elimin- 
ation of war and the recognition of the rights of all peoples 
are intimately bound up with each other, as has begun to 
be recognised, though as yet imperfectly, in the present 
European conflict. 

The economical question remains, and it is the sole im- 
portant problem of a vital and physical order which might 
possibly present in this kind of world-arrangement any seri- 
ous difficulties, or in which the advantages of a Unitarian 
system might really outweigh those of this more complex 
unity. In either, however, the forcible economic exploita- 
tion of one nation by another, which is so large a part of th± 
present economical order, would necessarily be abolished. 
There would remain the possibility of a sort of peaceful 
economical struggle, a separativeness, a building up of ar- 
tificial barriers, — a phenomenon, the increase of which is 
a striking feature of the present commercial civilisation. 
But it is likely that once the element of struggle were re- 
moved from the political field, the stress of the same 
struggle in the economic field would greatly decrease. The 
advantages of self-sufficiency and predominance, to which 
political rivalry, struggle and the possibility of hostile rela- 
tions now give an enormous importance, Would lose much 
of their stringency, the advantages of a freer give and 
take would become more easily visible. It is obvious, for 
example, that an independent Finland would profit much 
more by encouraging the passage of Russian commerce 
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through Finnish ports or an Italian Trieste bv encouraging 
the passage of the commerce of the present Autrian pro- 
vinces than by setting up a barrier between itself and them. 
An Ireland politically or administratively independent, 
able to develop its agricultural and technical education 
and intensification of productiveness, would find a greater 
advantage in sharing the movement of the commerce of 
Great Britain than in isolating itself, even as Great Britain 
would profit more bv an agreement with such an Ireland 
than by keeping her, as at present, as a poor and starving 
helot on her estate. Throughout the world, the idea and 
fact of union once definitely prevailing, unity of interests 
would be more clearly seen and the greater advantage of 
agreement and mutual participation in a naturally har- 
monised life over the feverish artificial prosperity created by 
a stressing of separative barriers. That stressing is inevitable 
in an order of struggle and international competition ; it 
would be seen to be prejudicial in an order of peace and 
union which would make for mutual accommodation. The 
principle of a free world-union being that of the settle- 
ment of common affairs by common agreement, this 
could not be confined to the removal of political 
differences and the arrangement of political relations 
alone, but must naturally extend to economical differences 
and economical relations as well. To the removal of war 
and the recognition of the right of self-determination of the 
peoples the arrangement of the economical life of the 
world in its new order by mutual and common agreements 
would have to be added as the third condition of the free 
union. 

There remains the psychological question of the 
advantage to the soul of humanity, to its culture, to its 
intellectual, moral, aesthetic, spiritual growth. At present 
the first great need of the psychological life of humanitv 
is the growth towards a greater unity ; but also its need 
is that of a living unity, not in the externals of civilisation, 
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ill dress, manners, habits of life, details of political, social 
and economical order, not a uniformity, which is the 
unity towards which the mechanical aye of civilisation 
has been driving, but a free development everywhere 
with a constant friendly interchange, a close understanding, 
a feeling of our common humanity, its great common ideals 
and the truths towards which it is driving and a certain 
unity and correlation of effort in the united human 
advance. At present it mav seem that this is better helped 
and advanced by many different nations and cultures 
living together in one political state-union than bv their 
political separateness. Temporarily, this may be true to a 
certain extent, but let us see within what limits. 

The old psychological argument for the forcible in- 
clusion of a subject nation by a dominant people was the 
right or advantage of imposing a superior civilisation 
upon one that was inferior or upon a barbarous race. 
Thus the Welsh and Irish people used to be told that 
their subjugation was a great blessing to their countries, 
their languages petty patois which ought to disappear as 
soon as possible, and in embracing the English speech, 
English institutions, English ideas, lay their sole road to 
civilisation, culture and prosperity. The British domination 
in India was justified by the priceless gift of British 
civilisation and British ideals, to say nothing of the one 
and only true religion, Christianity, to a heathen, orient- 
ally benighted and semi-barbarous nation. All this is now 
an exploded myth. We can see clearly enough that the long 
suppression of the Celtic spirit and Celtic culture, superior 
in spirituality if inferior in certain practical directions to 
the Latin and Teutonic, was a loss not onlv to the Celtic 
peoples, but to the world. India has vehemently rejected 
the pretensions to superiority of the British civilisation, 
culture, religion, while still admitting, not so much the 
British, as the modern ideals and methods in politics and 
in the trend to a greater social equality ; and it is be* 
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coming clear now, even, to more well-informed European 
minds that the Anglicisation of India would have been a 
Wrong not only to India itself, but to humanity. 

Still it may be said that if the old principle of the 
association was wrong, yet the association itself leads 
eventually to a good result. If Ireland has lost for the 
most part its old national speech and Welsh has ceased 
to have a living literature, yet as a large compensation the 
Celtic spirit is now receiving and putting its stamp on 
the English tongue spoken by millions throughout the 
world, and the inclusion of the Celtic countries in the 
British empire may lead to the development of an Anglo- 
Celtic life and culture better for the world than the sepa- 
rate development of the two elements. India by the partial 
possession of the English language has been able to link 
itself to the life of the modern world and to reshape its 
literature, life and culture on a larger basis and, now that 
it is reviving its own spirit and ideals in a new mould, is 
producing its effect on the thought of the West ; a per- 
petual union of the two countries and a constant mutual 
interaction of their culture by this close association would 
be more advantageous to them and to the world than their 
cultural isolation from each other in a separate existence. 

There is a temporary truth in this idea, though it is 
not the whole truth of the position, and we have given it 
full weight in considering the claims of the imperialistic 
solution or line of advance on the way to unite. But even 
the elements of truth in it can only be admitted, provided 
a free and equal union replaces the present abnormal, 
irritating and falsifying relations. Moreover, these ad- 
vantages are only valuable as a stage towards a greater 
unity in which this close association would no longer be 
of the same importance. For the final end is a common 
world-culture in which each national culture should be, 
not merged into or fused with some other culture differ- 
ing from it in principle or temperament, but evolved to 
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its full power and profiting to that end by all the others 
as well as giving its gains and influences to them, all ser- 
ving by their separateness and their interaction the com- 
mon aim and idea of human perfection. This would best 
be served, not by separateness and isolation, 'of which there 
would be no danger, but yet by a certain distinctness and 
independence of life not subordinated to the mechanising 
force of an artificial unity. Even within the independent 
nation itself there might be with advantage a tendency 
towards greater local freedom of development and varia- 
tion, a sort of return to the vivid local and regional life 
of ancient Greece and India and mediaeval Italy ; for 
the disadvantages of strife, political weakness and pre- 
cariousness of the national independence would no longer 
exist in a condition of things from which the old terms 
of physical conflict had been excluded, while all the cultur- 
al and psychological advantages might be recovered. A 
world secure of its peace and freedom might freelv devote 
itself to the intensification of its real human powers of 
life by the full encouragement and flowering of the indi- 
vidual, local, regional, national mind and power in the 
firm frame of a united humanity. 

What precise form the framework might take, it is 
impossible to forecast and useless to speculate ; only 
certain now current ideas would have to be abandoned 
or modified. The idea of a world-Parliament is attractive 
at first sight because the parliamentary form is that to 
which our minds are accustomed ; but an assembly of 
the present umtarian national type could not be the pro- 
per instrument of a free world-union of this large and com- 
plex kind ; it could only be the instrument of a Unitarian 
world-State. The idea of a world-federation, if by that 
be understood the Germanic or the American form, would 
be equal h inappi opi iate to the greater diversity and free* 
dom of national development which this type of world- 
union would hold as one of its cardinal principles. Rather 
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some kind of confederation of the peoples for common 
human ends, for the removal of all causes of strife and 
difference, for interrelation and the regulationof mutual 
aid and interchange, yet leaving to each unit a full in- 
ternal freedom and power of self-detcmination, would 
be the right principle of this unitv. 

Rut, this being a much looser unity, what would 
prevent the spirit of separafiveness and the causes of clash 
and difference from surviving in so powerful a form as to 
endanger the endurance of the principle of unity, — even 
if that spirit and those causes at all allowed it to reach 
some kind of sufficient fulfilment ? The Unitarian ideal, on 
the contrary, seek'- to efface these in their forms and even 
in their root cause and by so doing would seem to ensure 
enduring unity. Rut it may be pointed out in answer that 
if it is hv political ideas and machinery, under the pres- 
sure of the political and economical spirit that the unity 
is brought about, that is to say, by the idea and ex- 
perience of the material advantages, conveniences, well- 
being secured by unification, then the Unitarian system 
also could not be sure of durability. For in the constant 
mutability of the human mind and earthly circumstances 
new ideas and changes would be inevitable and the sup- 
pressed desire to recover the lost element of variability, 
separateness, independent living would take advantage of 
them for what would then be considered as a wholesome 
and necessary reaction. The lifeless unity accomplished 
would dissolve from the need of life within, as the Roman 
unity dissolved bv its lifelessmgSsm helpless response to a 
pressure from without, and once again local, regional, 
national egoism would reconstitute for itself fresh forms 
and new centres. 

On the other hand in a free world-union, though ori- 
ginally starting from the national basis, the national idea 
would inevitably undergo a radical transformation, might 
very probable disappear even into a new and less strenu- 
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ously compact form and idea of group-aggregation which 
would not be separative in spirit, yet would preserve the 
necessary element of independence and variation needed 
by both individual and grouping for their full satisfaction 
and their healthy existence. Moreover, by emphasising the 
psychological quite as much as the political and mechanic- 
al idea and basis, it would give a freer and less artificial 
form and opportunity for the secure development of the 
intellectual and psychological change which could alone 
give some chance of durability to the unification. That 
change is the growth first of the idea and religion of 
Humanity and the psychological modification of life and 
feeling and outlook which would accustom both indivi- 
dual and group to live in humanity rather than in then- 
individual and group egoism while yet losing nothing ol 
their individual or group pouei to express in its ,,\\n wav 
the divinitv in Man. 
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Rhythm 1^ the premier necessity of poetical express- 
ion because it is the sound-movement which carries on 
its wave the thought-movement in the word ; and it is the 
musical sound-image which most helps to fill in, to extend, 
subtilise and deepen the thought impression or the emotion- 
al or vital impression and to carry the sense beyond itself 
into an expression of the intellectually inexpressible, — 
always the peculiar power of music. This truth was better 
understood on the whole 01 at least more consistently felt 
by the ancients than by the modern mind and ear, per- 
haps because they were more in the habit of singing, 
chanting or intoning their poetry while we are content 
to read ours, a habit which brings out the intellectual 
and emotional element, but unduly depresses the rhyth- 
mic value. On the other hand modern poetry has achieved 
a far greater subtlety, fineness and depth of suggestion in 
style and thought than the ancients, — with perhaps some 
loss in power, height and simple largeness. The ancients 
would not so easily as the moderns have admitted into 
the rank of great poets writers of poor rhythmic faculty 
or condoned, ignored or praised in really great poets 
rhythmic lapses, roughnesses and crudities for the sake 
of their power of stvle and substance. 

In regard to poetic style we have to make, for the pur- 
pose of the idea we have m view, the starting-point of the 
mantra, precisely the same distinctions as in regard to 
poetic rhythm, — since here too we find actually everything 
admitted as poetrv which has some power of style and is 
cast into some kind of rhythmical form. But the question 
is what kind of power and in that kind what intensity of 
achievement : 1 There is plenty of poetry signed by poets 
of present reputation or lasting fame which one is obliged 
to consign to a border region of half-poetry, because its 
principle of expression has not got far enough away from 
the principle of prose expression. It seems to forget that 
while the first aim of prose style is to define and fix an ob- 
ject, fact, feeling, thought before the appreciating intelli- 
gence with whatevei clearness, power, richness or other 
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beau tv of presentation may be added to that essential aim, 
the first aim of poetic style is to make the thing presented 
living to the imaginative vision, the spiritual sense, the 
soul-feeling and soul-sight. Where the failure is to ex- 
press at all with any sufficient power, to get home in any 
wav, the distinction becomes palpable enough and we 
readily say of such writings that this is verse but not poet- 
ry. Bui where there is some thought-power or other worth 
of substance attended with some power of expression, false 
values more easily become current and even a whole 
literarv age mav dwell on this borderland or be misled 
into an undue exaltation and cult for this ■half-poetry. 

Poetry, like the kindred arts of painting, sculpture, 
architecture, appeals to the spirit of man through signifi- 
cant images, and it makes no essential difference that in 
this case the image is mental and verbal and not material. 
The essential power of the poetic word is to make us see, 
not to make us think or feel ; thought and feeling must 
arise out of or rather be included in the sight, but sight 
is the primary consequence and power of poetic speech. 
For the poet has to make us live in the soul and in the 
inner mind what is ordinarily lived in the outer mind 
and the senses, and for that he must first make us see by 
the soul, in its light and with its deeper vision what we 
ordinarily see in a more limited and halting fashion by 
the senses and the intelligence. He is, as the ancients 
knew, a seer and not merely a maker of rhymes, not 
merely a jongleur, rhapsodist or troubadour, and not 
merely a thinker in lines and stanzas. He sees beyond 
the sight of the surface mind and finds the revealing 
word, not merely the adequate and effective, but the il- 
lumined and illuminating, the inspired and inevitable 
word, which compels us to see also. To arrive at that 
word is the whole endeavour of poetic style. 

The modern distinction is that the poet appeals to 
the imagination and not to the intellect. But there are 
many kinds of imagination ; the objective imagination 
which visualises strongly the outward aspects of life and 
things ; the subjective imagination which visualises stron- 
gly the mental and emotional impressions they have the 
power to start in the mind ; the imagination which deals 
in the play of mental fictions and to which we give the 
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name of poetic fancy ; the aesthetic imagination which 
delights in the beauty of words and images for their own 
sake and sees no farther. All these have their place in 
poetry, but they only give the poet his materials, they are 
only the first instruments in the creation of poetic style. 
The essential poetic imagination does not stop short with 
even the most subtle reproductions of things external or 
internal, with the richest or delicatest play of fancy or 
with the most beautiful colouring of word or image. It is 
creative, not of either the actual or the fictitious, but of 
the more and the most real ; it sees the spiritual truth of 
things, — of this truth too there are many gradations, 
— which may take either the actual or the ideal for its 
starting-point. The aim of poetry, as of all true art, is 
neither a photographic or otherwise realistic imitation of 
Nature, nor a romantic furbishing and painting or idealis- 
tic improvement of her image, but an interpretation by 
the images' she herself affords us not on one, but on many 
planes of her creation, of that which she conceals from 
us, but is ready, when rightly approached, to reveal. 

This is the true, because the highest and essential 
aim of poetry, but the human mind arrives at it only by 
a succession of steps, the first of which seems far enough 
away from its object. It begins by stringing its most 
obvious and external ideas, feelings and sensations of 
things on a thread of verse in a sufficient language of no 
very high quality. But even when it gets to a greater 
adequacy and effectiveness, it is often no more than a 
vital, an emotional or an intellectual adequacy and effec- 
tiveness. There is a strong vital poetry which powerfully 
appeals to our sensations and our sense of life, like much 
of Byron or the less inspired mass of the Elizabethan 
drama ; a strong emotional poetry which stirs our feel- 
ings and gives us the sense and active image of the pas- 
sions ; a strong intellectual poetry which satisfies our 
curiosity about life and its mechanism, or deals with its 
psychological and other “problems,” or shapes for us 
our thoughts in an effective, striking and often quite re- 
sistlessly quotable fashion. Ail this has its pleasures for 
the mind and the surface soul in us, and it is certainly quite 
legitimate to enjoy them and to enjoy them strongly and 
vividly on our way upward ; but if we rest content with 
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these only, we shall never get very high up the hill of the 
M uses. 

The style of such poetry corresponds usually to its 
substance ; for between the word ind the vision there 
tends to be, though there is not by any means perfectly 
or invariably, a certain equation. There is a force of vital 
style, a force of emotional style, a force of intellectual style 
which we meet constantly in poetry and which it is es- 
sential to distinguish from the language of the higher 
spiritual imagination. The forceful expression of thought 
and sentiment is not enough for this higher language. To 
take some examples, it is not enough for it to express its 
sense of world-sorrow in a line of cheap sentimental force 
like Byron’s 

There’s, not a joy the world can give 
like that it takes away, 

or to voice an opposite truth in the sprightly-forcible 
manner of Browning’s 

God’s in his heaven, 

All’s right with the world, 

or to strike the balance in a sense of equality with the 
pointed and ever quotable intellectuality of Pope’s 
God sees with equal eyes as lord of all 
A hero perish or a sparrow fall. 

This may be the poetical or half-poetical language 
of thought and sentiment ; it is not the language of real 
poetic vision. Note that all three brush the skirts of ideas 
whose deeper expression from the vision of a great poet 
might touch the very heights of poetic revelation. Byron’s 
line is the starting-point in the emotional sensations for 
that high world-pessimism and its spiritual release which 
finds expression in the Gita s’* 

Anitvam asukham lokam imam prapva bhajaswa mam 
and one has only to compare the manner of the two in 
style and rhythm, even leaving the substance aside, to see 
the difference between the lesser and the greater poetry. 
Browning’s language rises from a robust cheerfulness of 
temperament, it does not touch the deeper fountain-heads 
of truth in us ; an opposite temperament may well smile 


° " Thou who hast come to this transient and unhappy world, 
• love and turn to Me.' 
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at it as vigorous optimistic fustian. Pope's actually falsi- 
fies by its poetical inadequacy that great truth of the 
Gita’s teaching, the truth of the divine equality, because 
he lias not seen and therefore cannot make us see ; his 
significant images of the truth are, like his perception of 
it, intellectual and rhetorical, not poetic images. 

There is a higher stvle of poetry than this which yet 
falls below the level to which we have to climb. It is no 
longer poetical language of a merely intellectual, vital or 
emotional force, but instead or in addition a genuinelv 
imaginative style, with a certain, often a great beauty of 
vision in it whether objective or subjective, or with a cer- 
tain, often a great but indefinite soul-power bearing up its 
movement of word and rhythm. It varies in intensity ; 
for the lower intensity we can get plenty of examples from 
Chaucer, when he is indulging his imagination rather than 
his observation, and at a higher pitch from Spenser ; 
for the loftier intensity we can cite at will for one kind 
fiom Milton’s earlv poetry, for another from poets who 
have a real spiritual vision like Keats and Shelley. English 
poetry urns, indeed, ordinarily in this mould. But this too 
i- not that highest intensity of the revelatory poetic word 
from which the mantra starts. It ha- a certain power of 
revelation in it, but still the deeper vision is coated up in 
something more external and sometimes the poetic inten- 
tion of decorative beautv, sometimes -ome other deliber- 
ate intention of the poetic mind overlays with the more 
outward beautv, beautv of image, beautv of thought, beauty 
of emotion, the deeper intention of the spirit within, so 
that we have still to look for that beyond the image rather 
than are seized hv it through the image. A high pleasure 
is there, not unspiritual in its nature, but still it is not that 
point where pleasure passes into or is rather drowned in 
tlie pure spiritual Ananda, the ec-ta-s of the creative, 
poetic revelation. 

That intensitv comes where everything else may be 
present, but all is powerfully carried on the surge of a 
spiritual vision which has found its inspired and in- 
evitable speech. All or any of the other elements may be 
tliei e, but thev are at once subordinated and transfigured 
to their highest capacity for poetic light and rapture. 
This intensitv belongs to no particular stvle, depend- on 
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no conceivable formula of diction. It may be the height 
of the decorative imaged style as often we find it in Kali- 
dasa or Shakespeare ; it may be that height of bare and 
direct expression where language seems to be used as a 
scarcely felt vaulting-board for a leap into the infinite ; it 
may be the packed intensity of language which uses either 
the bare or the imaged form at will, but fills every word 
with its utmost possible rhythmic and thought suggestion. 
But in itself it depends on none of these things ; it is 
not a style, but poetic style itself, the Word ; it creates 
and carries with it its elements rather than is created by 
them. Whatever its outward forms, it is always the one 
fit stvle for the mantra. 
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The Life Divine 


CHAPTER XLIil 

THE ORDER OF THE WORLDS 

The descent of the Soul into the Ignorance is often 
spoken of as if it were a lapse or a leap out of the super- 
conscient oneness into the life of mundane Nature and 
the return appears then as a similar abrupt or violent 
transit from world-being into the transcendent Silence. 
This idea of the matter cannot outlive our wider view of 
the nature of existence. 

For either then the eternal individual soul moved 
by some inexplicable desire arising within it must have 
sought the adventure of the darkness, taken a plunge out 
of the Light into the depths of Nescience and drawn the 
All-soul with it to build there a world based upon the 
power of the Inconscient, or the eternally omniscient All- 
soul itself must have suddenly veiled its self-knowledge 
in this darkness of the Inconscient carrying the individual 
souls within it to begin their upward evolution through 
the ascending scale of life and consciousness ; or else, if 
the individual is only a fiction of the all-consciousness, 
a creation of its phenomenal ignorance, it must have 
conceived all these myriads of individual beings by the 
evolution of names and forms out of an original indis- 
criminate Prakriti, the indiscriminate stuff of inconscient 
force which is the first appearance of things. 
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And in either case we have only two planes of exis- 
tence ; the material universe created by the Inconscient, 
by the blind nescience of Force or Nature obeying the 
inner, ri n felt self which governs its somnambulist activi- 
ties, and the superconscient One to which we return ; 
or even we mav imagine that there is no superconscient 
apart from the Soul of the material universe. If we find, 
as we do find, that there are other planes of conscious 
being and that there already exist other worlds than the 
material universe, we must suppose that these have been 
subsequently created bv the evolving Soul in the course 
of its ascent out of the inconscience. In that case the 
whole cosmos is an evolution out of the Inconscient 
either with the material universe as its sole and sufficient 
stage and scene or else with an ascending scale of worlds, 
one evolving out of the other, to grade our return. Hith 
erto, we have proceeded on the opposite view that the 
cosmos is a self-graded devolution out of the supercons- 
cient Sachchidananda. 

One branch of the evolutionary hypothesis of crea- 
tion we can quickly eliminate. The idea of the world 
having been created by the desire of the individual soul, 
the Jiva, for an egoistic existence, appeals easily to our 
imagination, to which owing to the past trend of human 
thought the individual has always loomed enormously large 
in the front plan of things and in the premier dimensions 
ot importance. It agrees well enough with a purely idealist 
philosophy for which the world only exists as a mirage 
of the individual mind or a sort of theatre created bv it 
for its own play of consciousness. But as we awaken to 
a sense of the premier importance of the universal and 
the dependence of the individual upon it, this theory of 
things becomes an impossibility. We need not indeed 
ask where this world-creating Jiva was before world at all 
existed, as we might if we thought that our individual 
existence was a creation of cosmic Maya or mundane 
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Prakriti ; we have concluded on the contrary that Sachchi- 
daitanda is in the very basis of his self-manifestation at 
once One and Many, and it then becomes conceivable that 
a desire may have stirred, in some transmundane Infinite, 
in some of the Manv, which, so to speak, precipitated them 
downward and compelled the creation of this world of the 
Ignorance. But we have also seen that the One is the 
premier fact of existence, that the Many depend upon the 
One, are souls of the One, beings of the Being. 

This truth determines also the fundamental prin- 
ciple of the cosmic existence. There we see that the 
universal precedes the individual, gives it its Held, is that 
in which it exists cosmicallv. The individual soul lives 
here by the All-Soul and depends upon it, not the other 
way round ; for we do not mean by the All-Soul, as do 
the pluralist believers in the Becoming as the sole fact 
of existence, a sum of individual beings or a totality creat- 
ed by the conscious life of individuals ; we mean the 
One supporting the cosmic Force in its works and repeat- 
ing here bv it, modified in the terms of cosmic existence, 
the primary relation between the One and the Many. It 
is impossible then that the Many should have independent- 
ly or by a revolt against the One desired cosmic existence 
and forced by their revolt the supreme Sachchidananda 
to descend unwilhnglv or tolerantly into the Nescience , 
that would be to reverse altogether the true dependence of 
things. If the world was created by the desire of the Many, 
of the Jiva, there must still have been first a Will in Sach- 
chidananda to that end, — for what becomes desire in the 
ego Is Will in the One,— otherwise the desire could not 
have arisen. The One, the All-Soul, by whom alone the 
consciousness of the Jiva is determined, must fiist accept 
the veil of inconscient Nature before the Jiva too can 
put on the veil of the ignorance in the material universe. 

Has then the One with the Many involved in him 
veiled himself in the side-existing material universe, 



become utterly that which we call the Inconscient, though 
really it is inconscient only in the outward action of 
Nature, while within it is the source and sum of all cons- 
ciousness, superconscient only to our partially evolved 
mentality ? And are the beings who people the universe 
souls of this One born first here and evolving upward 
through inanimate and vital and mentally developing 
forms with the recovery of their complete and undivided 
life in the superconscient One for the goal of their evo- 
lution ? In that case everything has evolved here, life, 
mind, spirit, out of the One in the material universe 
by the force of its hidden being and evervthing will ful- 
fil itself here in the material universe without the need of 
help from planes and worlds beyond. But this is inconsist- 
ent with the facts of existence that reveal themselves as we 
grow upward, outward and inward. We find that there 
are other planes, other worlds, which have a capital in- 
fluence, exercise a hidden but most powerful pressure 
upon our life and being in the physical world. We find 
too that the soul which is man, after the dissolution of 
his body, does not dwell in the material cosmos, — for it 
has lost in the body its means of doing that, — but pre- 
cisely in these other planes and worlds from which it 
returns to pursue the terrestrial evolution. The progress 
of the soul proceeds by a commerce, an interchange, a 
transition and retransition between these higher worlds 
and the material plane of being. 

Are we then to suppose that these higher planes and 
worlds have been created subsequently to the mani- 
festation of the material cosmos, to aid the evolution or 
in some sense as a result of it ? This is a notion which 
the modern thinker, starting in all his ideas from the 
material universe as the one thing which he knows and 
in some sort has analysed, might easily tend to admit, 
making the material, the Inconscient the starting-point of 
all existence, as it is undoubtedly the starting-point 
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tor us ot tlic evolutionary movement for which we are 
here in the material world. He holds matter and material 
Force, w ith whatever indwelling secret Spirit, to be the 
first thing to exist, because it is the first thing that he 
knows. But how then were these other worlds created, 
by wh.it force, by what instrumentality 'i By the Life and 
Mind developing out of the Inconscient, some would say, 
developing these worlds through the consciousness of 
the living beings who appear m it. Man creates the planes, 
the vital and mental worlds which lie inhabits after death, 
creates the gods, as the ancient phrase ran. All these then 
become a sort of myth of the developing consciousness 
in which it is able to dwell and maintain itself in its own 
imaginations. It is even said bv some that God himself 
is created by man and a myth of his consciousness. 
We swing back towards an idealistic view of the universe 
and all things assume a certain hue of unreahtv except 
the all-productive Nescience out of which things are 
created, the Ignorance which creates and the supercons- 
cient impersonal Being into which all grows and ceases. 

But in reality we have no proof that man can create 
anything in this way. What we find is that as he grows, 
he, not creates, but enters into relation with new ranges 
of being, new to him, but already pre-existent in the All- 
Existence. He does not create, but opens up new planes 
of being in himself. As the closed lotuses, the secret 
centres of his conscious being open Up their knots, he 
becomes able to conceive them, to receive direct influences 
from them, to enter into them, to image them in his 
terrestrial consciousness. What he does create is images, 
symbol forms, reflective shapes of them in that conscious- 
ness. In this sense he creates the Divine within him, 
creates the gods, creates new planes and worlds within 
him, and through these images they are able to take 
possession of the consciousness in the physical world, 
to pour into it their powers, to transform it with the 
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light of their higher being. But all this is not a creation 
of the higher worlds of being, but a revelation of them 
to the consciousness of the soul on the material plane as 
it develops out of the Nescience ; it is a creation of their 
forms here and a reception of their powers, a transform- 
ing of its life on this plane by the discovery of its true 
relation with these higher powers of its own being from 
which it was separated by the veil of the material Nescience, 
because it had put them behind it in order that it might 
concentrate exclusively its Tapas upon its primarv work 
in this physical world of being. 

If then these higher worlds have developed sub- 
sequently to the creation of the material world, the primarv 
creation, by a farther evolution out of the Inconscient, 
it must have been done by the All-Soul itself and by a 
process of which we have no knowledge. And so per- 
haps we might imagine it, but for one circumstance. 
It is this, that we find these higher worlds to be in no 
way based upon the material universe, in no way its 
results, but rather greater terms of being, larger and freer 
ranges of consciousness, and all the action of the material 
plane rather the result of these greater terms, derivatory 
from them and dependent on them. Immense ranges 
of powers, influences, phenomena descend upon us from 
the supramental, the mental, the vital worlds and of these 
only a part, a selection, as it were, can stage and realise 
themselves in the order of the physical world, the rest 
awaiting their time and proper circumstance for revelation 
in physical term and form, for their play in the terres- 
trial* evolution. 

This discovery defeats all our attempts to give the 
piemier importance to our own plane of being and to our 
own part in the mundane manifestation. We do not 

u Necessarily, by terrestrial we do not mean this one earth and 
its period of duration, but use earth in the wider root-sense of the 
Vedantic Prithivi. the earth-principle creating habitations of physic- 
al form for the soul. 
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create God as a myth of our consciousness, but are ins- 
truments for his progressive manifestation of the Divine 
in the material being. We do not create the gods, his 
powers, but rather such divinity as we manifest is the 
partial reflection and the shaping here of eternal godheads. 

do not create the higher planes, but are intermediar- 
ies by which they reveal their light, power, beauty in the 
form and scope given to them by Nature-force on the 
material plane. It is the pressure of the life-world which 
enables life to evolve and develop here in the forms we 
know and to aspire in us to a greater revelation of itself 
which will deliver the mortal from his subjection to the 
narrow limitations of his present physicality. It is the 
pressure of the mind-world which evolves and develops 
mind here and in us finds a leverage for self-uplifting 
and-expansion so that we may hope to enlarge continual- 
ly and even to escape from the prison of our physical 
mentality. It is the pressure of the supramental and spi- 
ritual worlds which is preparing to develop here the 
manitest power of the spirit and by it open even the 
bung on the physical plane, ihaiva, to the freedom and 
infinity of the superconscient Divine and liberate from 
the apparent Inconscience, which was our starting-point, 
the all-conscient Godhead concealed in us. In this order 
of things our human consciousness is the instrument, the 
intermediary, the point in the development of light and 
power out of the Inconscience at which liberation be- 
comes possible. 

We see then that the primary movement must have 
been a devolution, a gradation downward with the In- 
conscient for its term of arrival, and that this gradation 
maintains itself as a series of planes and of worlds of 
beings and powers which becomes again a means for re- 
ascent, for an upward gradation. In the descent the Soul 
carries with it into the inconscience of material Nature 
all the powers which have created the higher worlds and 
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are their principle of active being ; therefore once arrived, 
once the principle of material existence has been posed 
and organised on the basi> of the Nescience, it cannot 
rest there, but most necessarily develop that which is 
within it ; whence the principle of evolution, the evolu- 
tion of life m the material universe, of mind in the 
material universe, of supermind and spirit in the material 
universe. And that means the evolution of beings in the 
phvsical bodv who reveal and fulfil these higher princi- 
ples in the earth-existence, — the graded evolution that 
we see around us. 

This evolution finds its transitional term in man ; 
for he repeats m the upward course that transition which 
was made in the downward course in the inverse sense, 
from the knowledge to the ignorance, from the unitv in 
diversity of Sachchidananda to the egoistic division of 
the lower mentality, from the manifest Divine to the 
Divine concealed m the apparent contradiction of his 
being. Man’s transition is to reverse this movement, to 
develop the knowledge out of the ignorance, realise the 
unity out of the egoistic diversity, build, manifest, recover 
the' Divine out of the undivine. That is his growth into 
the divine life, out of his normal humanity into super- 
manhood. 

We have in all the gradations of the cosmic exist- 
ence to distinguish two divisions, as it were, two hemis- 
pheres, the upper and the lower, the worlds of the Know- 
ledge and the worlds of the Ignorance. We may suppose, 
— a supposition which experience justifies, — a primary 
plane of consciousness and world in which all beings 
repose in the unity of the one Being and have their full 
unity with each other, and that truth of their existence 
is there the principle of all their experience. Then a 
secondary divine plane of consciousness and world in 
which the throwing out of this unity into variety of reali- 
sation of its infinite forces of conscious being is the active 
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principle, and a third in which the delight of being and 
power turning to creation within the unity is the principle, 
i’here follows the fourth plane and world in which the 
principle of variation on the basis of unity rather than 
within the unity itself conies forward ; here the principle 
of diversity comes to an equality, as it were, with that of 
unity, and vet is consciously dependent upon it so that 
this is still a world in which the eternal Truth is not lost 
in forms of self-perversion, hut here we get to the verge 
from which the dual lapse becomes possible. That is 
effected when the conscious-power in action or Tapas 
concentrates on the diversity and puts the oneness quite 
behind it so that to the imagination of the being, by the 
creative Maya of the All-Soul, it becomes rather than is, 
is the diverse being and no longer the One. 

It is here that we pass by the decisive transition to 
three lower worlds, beginning with the worlds of the 
Mind. But in all there are ranges, and in the highest 
ranges Mind still looks hack to its true and higher being 
ai d recognises it, though it no longer lives securely in 
it ; in the lower it deepens its exclusive concentiation on 
the becoming, on the diversity and altogether forgets. 
Below are the worlds of Life in which each being follows 
its separate will, which now, since it is no longer in its 
consciousness the will of the All-Soul, has assumed the 
disguise of Desire ; and since the desire is for separate 
fulfilment, it is attracted necessarily to the utmost prin- 
ciple of separate diversity. The descent into the nescience 
of the material universe is the last inevitable stage of this 
attraction, for on that basis of nescience alone can this 
contradiction of the real truth of things come to its acme. 
In this sense it is by desire that the material world is 
created ; but the desire in the individual merely conceals 
the will of the All-Soul to fathom the depths of this per- 
verse possibility. And it is again by a desire to recover 
itself in the forms of the Nescience, the individual desire 



masking the Will of Lhe All-Son] to complete its move- 
ment, — having posed the terms of the Nescience, to find 
in them the truth of its own being, — that we are able to 
rise again out of the depths to the heights. 

From this order of the worlds and this purpose of 
the All-Soul in posing that order, there arise three neces- 
sities which man too often in his thought and his religion 
separates from each other, but which must be taken 
together if he would understand fullv his spiritual, his 
cosmic and his terrestrial destiny ; the necessity of the 
reincarnation of the soul, the necessity of the ascent of 
the soul to worlds beyond, the necessity of the increasing 
manifestation of the Divine in the human being and on 
the plane of the terrestrial manifestation. 



Essays on the Gita 


THE DETERMINISM OF NATURE 

When we live in the higher self by this unity of 
works and knowledge, we become superior to the lower 
workings of Prakriti, frigundtita. We are no longer en- 
slaved to Nature and her gunas, but, one with the Ishwara, 
the master of our nature, we are able to use it without 
subjection to the chain of Karma for the purposes of the 
Divine .Will in us ; for that is what the greater self in us 
is, Lord of our works, unaffected by their reactions. The 
soul ignorant in Nature, on the contrary, is enslaved by 
that ignorance to her inodes, because it is identified there 
not with its true self, not with the Divine who is seated 
above her, but with the ego-tnind which is a subordinate 
factor in her workings, a mere mental knot and point of 
reference for the play of the natural workings. To break 
this knot, no longer to make the ego the centre and bene- 
ficiary of our works, but to derive all from and refer all to 
the divine Supersoul is to become trigmiatUa. For it is 
to live in the supreme consciousness, of which the ego- 
mind is a degradation, and in the equal and unified Will 
and Force of which the unequal play of the gunas is a 
disturbance, an inferior Maya. 

The passages in which the Gita lays stress on the 
subjection of the ego-soul to Nature, have by some been 
understood as an enunciation of an absolute determinism 
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of Nature which leaves no room for freedom within the 
cosmic existence. Certainly, the language it uses is empha- 
tic and seems very absolute. But we must take, here as 
elsewhere, the thought of the Gita as a whole and not 
force its truths in their solitarv sense quite detached from 
each other, — as indeed every truth, however true in itself, 
yet, taken apart from others which at once limit and com- 
plete it, becomes a snare to the intellect and a misleading 
dogma ; for in reality each is a thread of a complex weft 
and no thread must be taken apart from the weft. Every- 
thing in the Gita is even so interwoven and must be 
understood in relation to the whole. The Gita itself makes 
a distinction between those who have not the knowledge 
of the whole, ah’itsmividah, and are misled by the partial 
truths of existence, and the Yogin who has the synthetic 
knowledge of the whole, kr’itsnavit. To see all existence 
steadily and see it whole and not be misled by its conflict- 
ing truths, is the first necessity for the calm and complete 
wisdom to which the Yogin is called upon to rise. A cer- 
tain absolute freedom is one aspect of the soul’s relations 
with Nature at one pole of our being ; a certain absolute 
determinism by Nature is the opposite aspect at the op- 
posite pole ; and there is also a partial and apparent, there- 
fore an unreal eidolon of liberty which the soul receives 
by a contorted reflection of these two opposite truths in 
the developing mentality. It is the latter to which we ordi- 
narily give, more or less inaccurately, the name of free- 
will ; but the Gita regards nothing as freedom which is 
not a complete liberation and mastery. 

We have always to keep in mind the two great doc- 
trines which stand behind all the Gita’s teachings with 
regard to the soul and Nature, — the Sankhya truth of the 
Purusha and Prakriti corrected and completed by the 
Vedantic truth of the threefold Purusha and the double 
Prakriti of which the lower form is the Maya of the three 
gunas and the higher is the divine nature and the true 
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soul nature. This is the key which reconciles and explains 
what we might have otherwise to leave as contradictions 
and inconsistencies. There are, in fact, different planes 
of our conscious existence, and what is practical truth on 
one plane, ceases to he true, because it assumes a quite 
different appearance, as soon as we rise to a higher level 
from which we can see things more in the whole. Recent 
scientific discovery has shown that man, animal, plant 
and metal have the same vital reactions and they would, 
therefore, if each has a certain kind of what for want of a 
better word we must call nervous consciousness, possess 
the same basic psychologv. Yet if each of these could 
give its own account of what it experiences, we should 
have four quite different and largely contradictory state- 
ments of the same reactions and the same natural prin- 
ciples, because they get, as we rise in the scale of being, a 
different meaning and value and are judged by a different 
outlook. So it is with the levels of the human soul. What 
we now call in our ordinary mentality our free will, ap- 
pears to the Yogin who has climbed beyond and to whom 
our night is day and our day night, not free will at all, 
but a subjection to the modes of Nature. He regards the 
same facts, but from the higher outlook of the whole- 
ktiower, kr’itsmn it, while we view it altogether from the 
more limited mentality of our partial knowledge, akr'iis- 
navidah, which is an ignorance. What we vaunt of as our 
freedom, is to him bondage. 

This ignorant assumption of freedom, while one is 
all the time in the meshes of the lower nature, is what the 
Gita starts from, and it is in contradiction of it that it 
affirms the complete subjection of the ego-soul on this 
plane to the gunas. “ While the actions are being entirely 
done by the modes of Nature,” it says, “ he whose self is 
bewildered by egoism thinks that it is his ‘I’ which is 
doing them. But one who knows the true principles of 
the divisions of the modes and of works, realises that it 



is the modes which are acting and reacting on each other 
and is not caught in them by attachment. Those who 
are bewildered by the modes, get attached to the modes 
and their works ; dull minds, not knowers of the whole, 
let not the knower of the whole disturb them in their 
standpoint. Giving up thy works to me, free from desire 
and egoism, light delivered from the fever of thv soul.'’ 
Here there is the clear distinction between two levels of 
consciousness, .two standpoints of action, that of the soul 
caught in the web of its egoistic nature and doing works 
with the idea, but not the reality of free will, under the 
impulsion of Nature, and that of the soul delivered from 
identification with the ego, observing, sanctioning and 
governing ihe works of Nature from above her. 

We speak of the soul being subject to Nature ; but 
on the other hand the Gita in distinguishing the proper- 
ties of the soul and Nature affirms that while Nature is 
the executrix, the soul is always the lord, ishwara. It 
speaks here of the self being bewildered by egoism, but 
the real Self to the Vedantin is the divine, eternally free 
and self-aware. What then is this self that is bewildered 
by Nature, this soul that is subject to it ? The answer is 
that we are speaking here in the common parlance of our 
lower or mental view of things ; we are speaking of the 
apparent self, of the apparent soul, not of the real self, not 
of the true Purusha. It is really the ego which is subject 
to Nature, inevitably, because it is itself part of Nature, 
one functioning of its machinery ; but when the self- 
awareness in the mind-consciousness identifies itself with 
the ego, it creates the appearance of a lower self, an ego- 
self. And so too what we think of ordinarily as the soul, 
is really the natural personality, not the true Person, the 
Purusha, but the desire-soul in us which is a reflection 
of the consciousness of the Purusha in the workings of 
Prakriti : it is, in fact, itself only an action of the three 
modes and therefore a part of Nature. Thus there are, 
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we may say, two souls in us, the apparent or desire-soul, 
which changes with the mutations of the gunas and is 
entirely constituted and determined by them, and the 
free and eternal Purusha not limited by Nature and her 
gunas. We have two selves, the apparent self, which is 
only the ego, that mental centre in us which takes up 
this mutable action of Prakriti, this mutable personality, 
and which says “ I am this personality, I am this natur- 
al being who am doing these works,” — but the natural 
being is simply Nature, a composite of the gunas, — and 
the true self which is, indeed, the upholder, the possessor 
and the lord of Nature and figured in her, but is not itself 
the mutable natural personality. The way to be free must 
then be to get rid of the desires of this desire-soul and 
the false self-view of this ego. “ Having become free 
from desire and egoism,” cries the Teacher, “ fight with 
all the fever of thy soul passed away from thee,”— 
n'mhhfa ninnmno bluttrri. 

This view of our being starts from the Sankhya 
analysis of the dual principle in our nature, Purusha and 
Prakriti. Purusha is inactive, akarid ; Prakriti is active, 
ktniri: Purusha is the being full of the light of conscious- 
ness ; Prakriti is the Nature, mechanical, reflecting all 
its works in the conscious, witnessing Purusha. Prakriti 
works by the inequality of its three modes, gunas, in 
perpetual collision and intermixture and mutation with 
each other ; and hy its function of ego-mind it gets the 
Purusha to identify itself with all this working and so 
creates the sense of active, mutable, temporal personalitv 
in the silent eternity of the Self. The impure natural 
consciousness overclouds the pure soul-consciousness ; 
the mind forgets the Person in the ego and the personality; 
we suffer the discriminating intelligence to be carried awav 
by the sense-mind and its outgoing functions and by the 
desire of the life and the body. So long as the Purusha 
sanctions this action, ego and desire and ignorance must 
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govern the natural being. 

But if this were all, then the only remedy would be 
to withdraw the sanction, suffer or compel all our nature 
by this withdrawal to fall into a motionless equilibrium 
of the three gunas and so cease from all action. But this 
is precisely the remedy, — though it is undoubtedly a 
remedy, one which abolishes, we might say, the patient 
along with the disease, — which the Gita constantly dis- 
courages. Especially, to resort to a tamasic inaction is just 
what the ignorant will do if this truth is thrust upon them ; 
the discriminating mind in them will fall into a false divi- 
sion, a false opposition, bnddhibhedaur, their active nature 
and their intelligence will be divided against each other 
and produce a disturbance and confusion without true 
issue, a false and self-deceiving line of action, withyachnrn , 
or else a mere tamasic inertia, cessation of works, diminu- 
tion of the will to life and action, not therefore a liberation, 
but rather a subjection to the lowest of the three gunas, to 
fawns, the principle of ignorance and of inertia. Or else 
they will not be able to understand at all, they will find 
fault with this higher teaching, assert against it their present 
mental experience, their ignorant idea of free will and, 
yet more confirmed by the plausibility of their logic in 
their bewilderment and the deception of ego and desire, 
lose their chance of liberation in a deeper, more obstinate 
confirmation of the ignorance. 

In fact, these higher truths can only be helpful, 
because they are only true to experience and can only be 
lived on a higher and vaster plane of consciousness and 
being. To view these truths from below is to mis-see, 
misunderstand and probably to misuse them. It is a higher 
truth that the distinction of good and evil is a practical 
fact and law valid for the egoistic human life which is 
the stage of transition from the animal to the divine, but 
on a higher plane we rise beyond good and evil, are 
above their duahtv even as the Godhead is above it. But 
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the unripe mind seizin" on this truth without rising from 
the lower consciousness where it is not practically valid, 
will simply make it a convenient excuse for indulging its 
Asuric propensities, denying the distinction between good 
and evil altogether and falling by self-indulgence deeper 
into the morass of perdition, sarva-jvouo-i imitdhdn iiash- 
Idn achctasah. So too with this truth of the determinism 
of Nature ; it will be mis-seen and misused, as those misuse 
it who declare that a man is what his nature has made 
him and cannot do otherwise than as his nature compels 
him. It is true in a sense, but not in the sense which is 
attached to- it, not in the sense that the ego-self can claim 
inesponsibility and impunity for itself in its works ; for 
it has will and it has desire and so long as it acts accord- 
ing to its will and desire, even though that be its nature, 
it must bear the reactions of its Karma. It is in a net, if 
you will, a snare which may well seem perplexing, illogical, 
unjust, terrible to its present experience, to its limited 
self-knowledge, but a snare of its own choice, a net of its 
own weaving. 

The Gita says, indeed, “All existences follow their 
nature a-nd what shall coercing it avail?” which seems, if 
we take it by itself, a hopelessly absolute assertion of the 
omnipotence of Nature over the soul ; “even the man of 
knowledge acts according to his own nature.” And on 
this it founds the injunction to follow in action the law 
of the nature, “Better is one’s own law of works, sii'c.- 
dlmrnta, though in itself faulty, if it is well wrought out, 
than an alien law ; death in one’s own law of being is 
better, perilous is it to follow an alien law.” What is 
precisely meant by this sivaiihanna we have to wait to 
see until we get to the more elaborate disquisition in the 
closing chapters about Purusha and Prakriti and the 
gunas ; but certainly it does not mean that we are to 
follow any impulse, even though evil, which what we call 
our nature dictates to us. For between these two verses 
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the Gita throws in this further injunction, “In the object 
of this or that sense liking and disliking are set in ambush; 
fall not into their power, for they are the hesetters of the 
soul in its path.” And immediately after this in answer to 
Arjuna's objection who asks him, if there is no fault in 
following our Nature, what are we then to say of that in 
us which drives a man to sin, as if by force, even against his 
own struggling will, the Teacher answers that this is desire 
and its companion wrath, children of rajas, the second 
guna, the principle of passion, and this desire is the soul's 
great enemy and has to be slain. Abstention from evil- 
doing it declares to be the first condition for liberation, 
and always it enjoins self-mastery, self-control, sniivmiui, 
control of the mind, senses, all the lower being. 

There is therefore a distinction to be made between 
what is essential in the nature, its native and inevitable 
action, which it avails not to all to repress, suppress, coerce, 
and what is accidental to it, its wanderings, confusions, 
perversions, over which we must certainly get control. 
There is a distinction implied too between coercion and 
suppression, nigraJta, and control with right use and 
guidance, sanyamu. The former is a violence done to the 
nature by the will, which in the end depresses the natural 
powers of the being, atmnnaui avasfidavct ; the latter is 
the control- of the lower by the higher self, which 
successfully gives to those powers their right action and 
maximum efficiency , — yogah karmasti kaucuhiiu. This 
nature of sanyuma is made very clear bv the Gita in the 
opening of its sixth chapter, “By the self thou shouldst 
deliver the self, thou shouldst not depress and cast down 
the self (whether by self-indulgence or suppression) ; for 
the self is the friend of the self and the self is the 
enemy. T<> the man is his self a friend in whom the 
( lower ) self has been conquered by the ( higher ) self, 
but to him who is not in possession of his(higher) self, 
the (lower) self is as if an enemy and acts as an enemv.” 
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When one has conquered one’s self and attained to calm 
(of perfect self-mastery and self-possession), then is the 
supreme self in a man founded and poised in this cons- 
cious being, saniahita. In other words, to master the 
lower self by the higher, the natural self by the spiritual 
is the way of man's perfection and liberation. 

Here then is a very great qualification of the de- 
terminism of Nature, a precise limitation of its meaning 
and scope. How the passage from subjection to mastery 
works out, is best seen if we observe the working of the 
gunas in the scale of Nature from the bottom to the top. 
At the bottom are the existences in which the principle 
of tamas is supreme, the beings who have hot yet attained 
to the light of self-consciousness and are utterly driven 
by the current of Nature. There is a will even in the 
atom, but we see clearly enough that it is not free-will, 
because it is mechanical and the atom does not possess 
the will, but is possessed by it. Here the biuldhi, the 
element of intelligence and will in Prakriti, is actually 
and plainly what the Sankhva asserts it to be, jaila, a 
mechanical, even an inconscient principle in which the 
light of the conscious Soul has not struggled to the 
surface ; the atom is not conscious of an intelligent will; 
tamas, the inert and ignorant principle, has hold of it, 
conceals rajas and sattiv'a within it and holds a high 
holiday of mastery, forcing this form of existence to act 
with a stupendous force indeed, but as a mechanical 
instrument, yantrdrudlumi mdyayd. Next, in the plant 
the principle of rajtis has struggled to the surface, with its 
power of life, with its capacity of pleasure and suffering, 
but sathsii is quite involved, has not yet emerged to 
awaken the light of a conscious intelligent will ; all is 
still mechanical, tamas stronger than rajas, both gaolers 
of the imprisoned sattwa. 

In the animal, though tamas is still strong, though 
we may still describe him as belonging to the taraasic 



creation, tauuisa saiga, still rajas prevails much more 
against tamas, brings with it its developed power of life, 
desire, emotion, passion, pleasure, suffering, while sattwa, 
emerging, but still dependent on the lower action, contri- 
butes to these the first light of the conscious mind, the 
mechanical sense of ego, conscious memory, a certain 
kind of thought, especially the wonders of instinct and 
animal intuition. But as yet the buddhi, the intelligent will, 
has not developed the full light of consciousness ; there- 
fore no responsibility can be attributed to the animal tor 
its actions. The tiger can be no more blamed for killing 
and devouring than the atom for its blind movements, the 
fire for burning and consuming or the storm for its des- 
tructions. If it could answer the question, the tiger would 
indeed say, like man, that it had free-will, it would have 
the egoism of the doer, it would say, “ 1 kill, 1 dewing " 
but we can see clearly enough that it is not really the 
tiger, but Nature in the tiger which kills, Nature in the 
tiger which devours ; if it refrains from killing or devour- 
ing, it is from satiety, from tear or from indolence, from 
another principle of Nature in it, from the action of the 
guna called tamas. As it was Nature in the animal that 
killtd, so it is Nature in the animal that refrained from 
killing. W hatever soul is in it, sanctions passivelv the 
action of Nature, is as much passive in its passion and 
activity as in its indolence or inaction. The animal like 
the atom acts according to the mechanism of its nature, 
and not otherwise, sadri^ain cheshicite sxcasxah pinky' itch , 
as if mounted on a machine, yantrarudho mdyayd. 

Well, but in man at least there is another action, a 
fiee soul, a fiee will, a sense of responsibility, a real doer 
other than Nature, other than mechanism of Maya ? So 
it seems, because in man there is a conscious intelligent 
will ; buddhi is full of the light of the observing Purusha, 
who tlu ough it, it seems, observes, understands, approves, 
Or disapproves, gives or withholds the sanction, seems 
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indeed at last to begin to be the lord of his nature. Man 
is not like the tiger or the fire or the storm ; he cannot 
kill and say as sufficient justification, “ I am acting ac- 
cording to my nature,’’ and he cannot do it, because he 
has not the nature and not therefore the law of action, 
su’eulhaniia, of the tiger, storm or fire. He has a cons- 
cious intelligent will, a bmhlbi, and to that he must refer 
his actions. If he does not do so, if he acts blindly 
according to his impulses and passions, then his siva- 
cihaniia is not rightly worked out, su-anusthitam, he has 
not acted according to the full measure of his humanity, 
but even as might the animal. It is true that the principle 
of rajas or the principle of tamos gets hold of his buddhi 
and induces it to justify any and every action he commits 
or any avoidance of action ; but still the justification or 
at least the reference to the buddhi must be there either 
before or after the action is committed. And besides in 
man so the a is awake and acts not only as intelligence and 
intelligent will, but in a seeking for light, for right know- 
ledge and right action according to the knowledge, in a 
perception of the existence and claims of others, in an 
attempt to know the higher law of his nature, which the 
sattwic principle in him creates, and to obey it, in a con- 
ception of the greater peace and happiness which virtue, 
knowledge and sympathy bring in their train. He knows 
more or less imperfectly that he has to govern his rajasic 
and tamasic by his sattwic nature and that thither tends 
the perfection of his normal humanity. 

But is the condition of the predominantly sattwic 
nature freedom and is this will in man a free will ? That 
the £iita from the standpoint of a higher consciousness 
in which alone is true freedom, denies. The buddhi or 
conscious intelligent will is still an instrument of Nature 
and when it acts, even in the sattwic sense, it is still 
Nature which acts and the soul which is carried on the 
wheel by Maya. At any rate, at least pine-tenths of our 



freedom of will is a palpable fiction ; that will is created 
and determined not by its own self-existent action at a 
given moment, but by our past, our heredity, our training, 
o'Ur environment, the whole tremendous complex thing 
we call Karma, which is simply the whole past action of 
Nature in us and the world converging in the individual, 
determining what he is, determining what his will shall 
be at a given moment and determining, as far as analvsis 
can see, even its action at that moment. The ego as- 
sociates itself always with its Karma and says “ 1 did ” and 
“ I will” and “ I suffer,” but if it looks at itself and sees 
how it was made, it is obliged to say of man as of the 
animal, “Nature did this in me, Nature wills in me,” and 
if it qualifies by saying “my Nature,” that only means 
“Nature as self-determined in this individual creature. ” 
It was the strong perception of this aspect of existence 
which compelled the Buddhists to declare that all was 
Karma and that there is no self in existence, that the idea 
of self is only a delusion of the ego-mind. When the ego 
thinks “I choose and will this virtuous and not that evil 
action,” it is simply associating itself, like the fly on the 
wheel, with a predominant wave or a formed current of 
the sattwic principle by which Nature chooses through 
the buddhi one type of action in preference to another. 
Nature forms itself in us and wills in us, the Sankhya 
would say, for the pleasure of the inactive observing 
Purusha. 

But even if this extreme statement has to be quali- 
fied, and we shall see hereafter in what sense, still the 
freedom of our individual will, if we choose to give it 
that name, is very relative and almost infinitesimal, so 
much is it mixed up with other determining elements. 
Its strongest power does not amount to mastery. It can- 
not be relied upon to resist the strong wave of circums- 
tance or of other Nature which either overbears or modi- 
fies or mixes up with it or at the best subtly deceives and 
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circumvents it. Kven the most sattwic will is so over- 
borne or mixed up with or circumvented by the rajasic 
and tamasic gunas as to be only in part sattwic, and 
thence arises that sufficiently strong element of self- 
deception, of a quite involuntary and even innocent make- 
believe and hiding from oneself which the merciless eye 
of the psychologist detects in the best human action. 
When we think we are acting quite freely, powers are 
concealed behind our action which escape even a careful 
self-introspection ; when we think that we are free 
from ego, the ego is there concealed, in the mind of the 
saint as in that of the sinner. When our eyes are really 
opened on our action and its springs, we are obliged 
to sav with the Gita “gur.a guneshu vnrtante,” “ it was 
the inodes of Nature that were acting upon the modes.” 

For this reason even a high predominance of the satt- 
wic principle does not constitute freedom. For, as the Gita 
points out, the sattwa binds, as much as the other gunas, 
and binds just in the same way, by desire, by ego ; a 
nobler desire, a purer ego, — but so long as in any form 
these two hold the being, there is no freedom. The man of 
virtue, of knowledge, has his ego of the virtuous man, 
his ego of knowledge, and it is that sattwic ego which he 
seeks to satisfy ; for his own sake he seeks virtue and 
knowledge. Only when we cease to satisfy the ego, to 
think and will from the ego, the “ 1 ” in us, is there real 
freedom. In other words, freedom, highest self-mastery 
begin when above the natural self we seethe supreme Self 
of which the ego is an obstructing veil and a blinding sha- 
dow. And that can only be when we see the one St If in 
all seated abtve Nature and make our individual being 
one with it in being and consciousness and in its indivi- 
dual nature of action only an instrument of a supreme 
Will, the one Will that is really free. For that we must 
rise above the three gunas, become trigunatita ; for that 
Self is hevond even the sattwic principle. We have to 



climb to it through the sattwa, but attain to it only when 
we get beyond sattwa ; we reach out to it from the ego, 
but only reach it by leaving the ego. We are drawn to- 
wards it by the highest, most passionate, most stupendous 
and ecstatic Qf all desires ; biit we can securely live in 
it only when all desire drops away from us. We have 
to liberate ourselves even from the desire of our libera- 
tion. 


The Synthesis of Yoga 


CHAPTER XU 
LOYE AND THE TRIPLE PATH 

Will, knowledge and love are the three divine powers 
in human nature and the life of man, and they point to the 
three paths by which the human soul rises to the divine. 
The integrality of them, the union of man with God in 
all the three, must therefore, as we have seen, be the 
foundation of an integral Yoga. 

Action is the first power of life. Nature begins with 
force and its works which, once conscious in man, be- 
come will and its achievements ; therefore it is that by 
turning his action Godwards the life of man best and 
most surely begins to become divine. It is the door of 
first access, the starting-point of the initiation. When the 
will in him is made one with the divine will and the 
whole action of the being proceeds from the Divine and 
is directed towards the Divine, the union in works is 
perfectly accomplished. But works fulfil themselves in 
knowledge ; all the totality of works, says the Gita, finds 
its rounded culmination in knowledge, sarvam kaniui- 
khilam jinine par isamdpy cite. By union in will and works 
we become one m the omnipresent conscious being from 
whom all our will and works have their rise and draw 
their power and in whom they fulfil the round of their 
energies. And the crown of this union is love ; for love 
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is the delight of conscious union with the Being in whom 
we live, act and move, by whom we exist, for whom 
alone we learn in the end to act and to be. That is the 
trinity of our powers, the union of all three in God to 
which we arrive when we start from works as our way of 
access and our line of contact. 

Knowledge is the foundation of a constant living in 
the Divine. For consciousness is the loundation of all 
living and being, and knowledge is the action of the cons- 
ciousness, the light by which it knows itself and its reali- 
ties, the power by which, starting from action, we are 
able to hold the inner results of thought and act in a firm 
growth of our conscious being until it accomplishes itseb, 
bv union, in the infinity of the divine being. The Divine 
meets us in many aspects and to each of them knowledge 
is the key, so that by km wledge we enter into and pos- 
sess the infinite and divine in every way of his being, 
sunuibliart’iui* and receive him into 11s and are possessed 
bv him in every way of ours. 

Without knowledge we live blindly in him with the 
blindness of the power of Nature intent on its works, but 
forgetful of its source and possessor, undivinely therefore, 
deprived of the real, the full delight of our being. By 
knowledge arriving at conscious oneness with that which 
we know, — for by identity alone can complete and real 
knowledge exist, — the division is healed and the cause of 
all our limitation and discord and weakness and discon- 
tent is abolished. But knowledge is not complete without 
works ; for the Will in being also is Gocl and not the be- 
ing or its self-aware silent existence alone, and if works 
find their culmination in knowledge, knowledge also 
finds its fulfilment in works. And, litre too, love is the 
crown of knowledge; for love is the delight of union, 
and unity mist be conscious of jov of union to find all the 
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riches of its own delight. Perfect knowledge indeed leads 
to perfect love, integral knowledge to a rounded and 
multitudinous richness of love. “ He who knows me " 
says the Gita “as the supreme Purusha ’’ — not onlv as 
the immutable oneness, but in the many-souled movement 
of the divine and as that, superior to both, in which both 
are divinely held , — “ he, because he has the integral 
knowledge, seeks me by love in every way of his being.” 
This is the trinity of our powers, the union of all three 
in God to which we arrive when we start from know- 
ledge. 

Love is the crown of all being and its way of ful- 
filment, that by which it rises to all intensity and all 
fullness and the ecstasy of utter self-finding. For if the 
Being is in its very nature consciousness and by cons- 
ciousness we become one with it, therefore by perfect 
knowledge of it fulfilled in identity, yet is delight the 
nature of consciousness and of the acme of delight love 
is the key and the secret. And if will is the power of 
conscious being by which it fulfils itself and by union in 
will we become one with the Being in its characteristic 
infinite power, yet all the works of that power start from 
delight, live in the delight, have delight for their aim and 
end ; love of the Being in itself and in all of itself that 
its power of consciousness manifests, is the way to the 
perfect wideness of the Ananda. Love is the power and 
passion of the divine self-delight and without love we 
may get the rapt peace of its infinity, the absorbed silence 
of the Ananda, but not its absolute depth of richness and 
fullness. Love leads us from the suffering of division 
into the bliss of perfect union, but without losing that 
joy of the act of union which is the soul’s greatest dis- 
covery and for which the life of the cosmos is a long 
preparation. Therefore to approach God by love is to 
prepare oneself for the greatest possible spiritual ful- 
filment, 
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Love fulfilled does not exclude knowledge, hut itself 
brings knowledge ; and the completer the knowledge, the 
richer the possibility of love. “By Bhakti’’ says the Lord 
in the Gita “shall a man know Me in all my extent and 
greatness and as I am in the principles of my being, and 
when he has known Me in the principles of mv being, 
then he enters into Me.’’ Love without knowledge is a 
passionate and intense, but blind, crude, often dangerous 
thing, a great power, but also a stumbling-block ; love, 
limited in knowledge, condemns itself in its fervour and 
often bv its very fervour to narrowness ; but love leading 
to perfect knowledge brings the infinite and absolute 
union. Such love is not inconsistent with, but rather 
throws itself with joy into divine works ; for it loves God 
and is one with him in all his being, and therefore in all 
beings, and to work for the world is then to feel and 
fulfil multitudinously one’s love for God. This is the 
trinity of our powers, the union of all three in God to 
which we arrive when we start on our journey by the 
path of devotion with Love for the Angel of the Way to 
find in the ecstasy of the divine delight of the All-Lover’s 
being the fulfilment of ours, its secure home and bliss- 
ful abiding-place and the centre of its universal radiation. 

Since then in the union of these three powers lies 
our base of perfection, the seeker of an integral self-ful- 
filment in the Divine must avoid or throw away, if he 
has them at all. the misunderstanding and mutual de- 
preciation which we often find existent between the 
followers of the three paths. Those who have the cult of 
knowledge seem often, if not to despise, yet to look down- 
ward from their dizzy eminence on the path of the devotee 
as if it were a thing inferior, ignorant, good only for 
souls that are not yet ready for the heights of the Truth. 
It is true that devotion without knowledge is often a thing 
raw, crude, blind and dangerous, as the errors, crimes, 
follies of the religious ha\e too often shown. But this is 
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because devotion in them has not found its own path, 
its own real principle, has not therefore really entered on 
the path, hut is fumbling and feeling after it, is on one 
of the bypaths that lead to it ; and knowledge too at 
this stage is as imperfect as devotion, dogmatic, schismatic, 
intolerant, bound up in the narrowness of some single 
and exclusive principle, even that being usually very 
imperfectly seized. When the devotee has grasped the 
power that shall raise him, has really laid hold on love, 
that in the end purifies and enlarges him as effectively as 
knowledge can ; they are equal powers, though their 
methods of arriving at the same goal are different. The 
pride of the philosopher looking down on the passion 
of the devotee arises, as does all pride, from a certain 
deficiency of his nature ; for the intellect too exclusively 
developed misses what the heart has to offer. The in- 
tellect is not in every way superior to the heart ; if it 
opens more readily doors at which the heart is apt to 
fumble in vain, it is, itself, apt to miss truths which to 
the heart are very near and easy to hold. And if when 
the way of thought deepens into spiritual experience, it 
arrives readily at the etheria! heights, pinnacles, skiev 
widenesses, it cannot without the aid'of the heart fathom 
the intense and rich abysses and oceanic depths of the 
divine being and the divine Ananda. 

The way of Bhakti is supposed often to be neces- 
sarily inferior because it proceeds by worship which be- 
longs to that stage of spiritual experience where there is 
a difference, an insufficient unity between the human 
soul and the Divine, because its very principle is love 
and love means always two, the lover and the beloved, a 
dualism therefore, while oneness is the highest spiritual 
experience, and because it seeks after the personal God 
while the Impersonal is the highest and the eternal truth, 
if not even the sole Reality. But worship is only the first 
Step on the path of devotion. Where external worship 
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changes into the inner adoration, real Bhakti begins ; 
that deepens into the intensity of divine love ; that love 
leads to the joy of closeness in our relations with the 
Divine ; the joy of closeness passes into the bliss of uni- 
on. Love too as well as knowledge brings us to a highest 
oneness and it gives to that oneness its greatest possible 
depth and intensity. It is true that love returns gladly 
upon a difference in oneness, by which the oneness itself 
becomes richer and sweeter. But here we may say that 
the heart is wiser than the thought, at least than that 
thought which fixes upon opposite ideas of the Divine 
and concentrates on one to the exclusion of the other 
which seems its contrary; but is really its complement and 
a means of its greatest fulfilment. This is the weakness 
of the mind that it limits itself by its thoughts, its positive 
and negative ideas, the aspects of the Divine Reality that 
it sees, and tends too much to pit one against the other. 

Thought in the mind, vichara , the philosophic trend 
by which mental knowledge approaches the Divine, is apt 
to lend a greater importance to the abstract over the 
concrete, to that which is high and remote over that 
which is intimate and near. It finds a greater truth in the 
delight of the One in itself, a lesser truth or even a false- 
hood in the delight of the One in the Many and of the 
Many in the One, a greater truth in the impersonal and 
the Nirguna, a lesser truth or a falsehood in the personal 
and the Saguna. But the Divine is beyond our opposi- 
tions of ideas, beyond the logical contradictions we make 
between his aspects. He is not, we have seen, bound and 
restricted by exclusive unity ; his oneness realises itself 
in infinite variation and to the joy of that love has the 
completest key, without therefore missing the joy of the 
unity. The highest knowledge and highest spiritual ex- 
perience by knowledge find his oneness as perfect in his 
various relations with the Many as in his self-absorbed 
delight, If to thought the Impersonal seems the wider and 
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higher truth, the Personal a narrower experience, the spirit 
finds both of them to be aspects of a Reality which figures 
itself in both, and if there is a knowledge of that Reality to 
which thought arrives by insistence on the infinite Imper- 
sonality, there is also a knowledge of it to which love 
arrives by insistence on the infinite Personality. The spi- 
ritual experience of each leads, if followed to the end, 
to the same ultimate Truth. By Bhakti as by knowledge, 
as the Gita tells us, we arrive at unity with the Purushot- 
tama, the Supreme who contains in himself the imper- 
sonal and numberless personalities, the qualitiless and 
infinite qualities, pure being, consciousness and delight 
and the endless play of their relations. 

The devotee on the other hand tends to look down 
on the sawdust dryness of mere knowledge. And it is true 
that philosophy by itself without the rapture of spiritual 
experience is something as dry as it is clear and cannot 
give all the satisfaction we seek, that its spiritual ex- 
perience even, when it has not left its supports of thought 
and shot up beyond the mind, lives too much in an abs- 
tract delight and that what it reaches, is not indeed the 
void it seems to the passion of the heart, but still has the 
limitations of the peaks. On the other hand, love itself is 
not complete without knowledge. The Gita distinguishes 
between three initial kinds of Bhakti, that which seeks 
refuge in the Divine from the sorrows of the world, drta, 
that which, desiring, approaches the Divine as the giver of 
its good, arthnrthi, and that which attracted by what it al- 
readv loves, but does not yet know, yearns to know this 
divine Unknown, jijnasu ; but it gives the palm to the 
Bhakti that knows. Evidently the intensity of passion 
which says, “ 1 do not understand, 1 love,” and, loving, 
cares not to understand, is not love's last self-expression, 
but its first, nor is it its highest intensity. Rather as 
knowledge of the Divine grows, delight in the Divine and 
love of it must increase. Nor can mere rapture be secure 
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without the foundation of knowledge ; to live in what 
we love, gives that security, and to live in it means to be 
one with it in consciousness, and oneness of conscious- 
ness is the perfect condition of knowledge. Knowledge 
of the Divine gives to love of the Divine its firmest secur- 
ity, opens to it its own widest joy of experience, raises 
it to its highest pinnacles of outlook. 

If the mutual misunderstandings of these two pow- 
ers are an ignorance, no less so is the tendency of both 
to look down on the way of works as inferior to their 
own loftier pitch of spiritual achievement. There is an 
intensity of love, as there is an intensity of knowledge, to 
which works seem something outward and distracting. 
But works are only thus outward and distracting when 
we have not found oneness of will and consciousness 
with the Supreme. When once that is found, works be- 
come the very power of knowledge and the very out- 
pouring of love. If knowledge is the very state of oneness 
and love its bliss, divine works are the living power of its 
light and sweetness. There is a movement of love, as in 
the aspiration of human love, to separate the lover and the 
loved in the enjoyment of their exclusive oneness away 
from the world and from all others, shut up in the nup- 
tial chambers of the heart. That is perhaps an inevitable 
movement of this path. But still the widest love fulfilled 
in knowledge sees the world not as something other and 
hostile to this jov, but as the being of the Beloved and 
all creatures as his being, and in that vision divine works 
find their joy and their justification. 

This is the knowledge in which an integral Yoga 
must live. We have to start Godward from the powers of 
the mind, the intellect, the will, the heart, and in the 
mind all is limited. Limitations, exclusiveness there can 
hardly fail to he at the beginning and for a long time on 
the way. But an integral Yoga will wear these more 
looveb than more exclusive w*avs of seeking, and it will 
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sooner emerge from the mental necessity. It may com- 
mence with the way of love, as with the way of know- 
ledge or of works ; but where they meet, is the beginning 
of its joy of fulfilment. Love it cannot miss, even if it 
does not start from it ; for love is the crown of works 
and the flowering of knowledge. 



The Eternal Wisdom 


BOOK II 
III 

THE CONQUEST OF SELF 
THE MASTERY OF THE SENSES 

1 In the man who contemplates the objects of the 
senses, attachment to them is born, from attachment 
is born desire, and from desire is born the wrath 
of desire ; from that wrath delusion and from delusion 
error of the memory in the reason ; from the error 
loss of understanding, and by the loss of under- 
standing he goes to perdition. 

2 Human souls which have not the intelligence for 
their guide, are even as animals without reason. 
Intelligence abandons them to the passions which 
draw them by the lure of desire ; their wraths and 
their appetites are equally blind and push them 
towards evil without ever finding satiety. 

3 Who is blinder even than the blind ? The man 
of passion. 


1) Bhagavad Gita. II. Gif. — 2) Hermes. — 3) Buddhist Maxing. 
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4 When the soul has not self-mastery, one looks 

5 and sees not, listens and hears not. — Is one, indeed, 
master of himself when he follows his own caprices? 

6-7 The evildoer is the onlv slave. — The ignorant 
is the slave of his passions the wise man is their 
master. 

8 It is by resisting the passions, not by yielding 
to them that one finds true peace in the heart. — 

9 By the taming of the senses the intelligence grows. 

10 — Xot to tame the senses is to take the road of 
misery, to conquer them is to enter into the path 
of well-being. Let each choose of these two roads 
the one that pleases him. 

11 Happy the man who has tamed the senses and 
is utterly their master. 

12 A man who has command over his senses and 
the forces of his being, has a just title to the name 

13 of king. — The radiant beings themselves envy him 
whose senses are mastered like horses well trained 

14 by their driver. — He whose senses have become 
calm like horses perfectly tamed by a driver, who 
has rid himself of pride and concupiscence, the 
gods themselves envy his lot. 

15 Thus become wise, calm, submitted, passionless, 
enduring, master of himself, he sees the Self in him- 
self and in all beings. Sin conquers him no more, 
he conquers sin ; sin consumes him no more, he 
consumes sin. 


* 


* * 


16 Repress then your senses ; calm, minds appeased, 


4) Theng-tse. — 5) Farid-nd-din-attar. — 6) Rousseau. — 7) Sutra in 42 
articles. — 8) Imitation of Christ. — 9) Mahabharata. — 10) Hitopa- 
desha. — 11) Buddhist Maxims. — 12) Augelus Silesius. — 13) Udana- 
varga. — 14) Dhammapada . — 15) Brihadaranyaka Upanishad. — 
10) Lalita Vistarn. 
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XXI 

A society founded upon spirituality will differ in two 
essential points from the normal human society which 
begins from and ends with his lower nature. The normal 
human society starts from diversity and antagonism of 
interests, from the clash of egos, from the conflict of 
ideas, tendencies and principles ; it tries first to patch up 
an accommodation of interests, a treaty of peace between 
our discords, founded on a series of contracts, and to 
these contracts it gives the name of social law. By de- 
veloping, as against the interests which lead to conflict, 
the interests which call for association and mutual assist- 
ance, it creates sympathies and habits of helpfulness 
which give a psychological support and sanction to its 
mechanism of law and contract. It justifies the mass of 
social institutions and customs which it thus creates by 
the greater satisfaction and efficiency of the physical, the 
vital and the mental life of man which it can show for its 
result and whole upshot, in a word, by the growth and 
advantages of civilisation. A good many losses have in- 
deed to be written off as against these gains, but those 
are to be accepted as the price we must pay for civilisa- 
tion. 



THE PSYCHOLOGY OF SOCIAL DEVELOPMENT 551 


The normal society treats man essentially as a phy- 
sical, vital and mental being. For the life, the mind, the 
body are the three terms of existence with which it has 
some competence to deal. It develops a system of mental 
growth and efficiency, an intellectual, aesthetic and moral 
culture. It evolves the vital side of human life and creates 
an ever-growing system of economical efficiency and 
vital enjoyment, which becomes more and more rich, 
cumbrous and complex as civilisation develops. Depress- 
ing by its mental and vital overgrowth the natural vigour 
of the physical and animal man, it tries to set the balance 
right bv systems of physical culture, a cumbrous science 
of habits and remedies to cure the ills it has created and 
as much amelioration as it can manage of the artificial 
forms of living which are necessary to its social system. 
In the end, however, experience shows that society' tends 
to die by its own development, a sure sign that there is 
some radical defect in its system, that its idea of man 
and its method of development do not correspond to the 
reality of the human being and to the aim of life which 
that reality imposes. 

Its development of life leads to an exhaustion of its 
vitality and a refusal of Nature to lend her support any 
farther to a continued advance upon these lines; its menta- 
lity, after disturbing the balance of the human system to 
its own greater profit, finally discovers that it has exhausted 
and destroyed that which fed it and loses its power of 
healthy action and productiveness. It is found that civili- 
sation has created many more problems than it can solve, 
has multiplied needs the satisfaction of which it has not 
sufficient vital force to sustain, has developed a jungle of 
claims and artificial instincts in the midst of which life 
loses its way and has no longer any sight of its aim. 
The more advanced minds begin to declare civilisation 
a failure and society begins to feel that they are right. 
But the remedy proposed is either a halt and even a 
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retrogression, which means in the end more contusion, 
stagnation and decay, or a reversion to “ Nature ” which 
is impossible without a cataclysm and disintegration of 
society ; or even a cure is aimed at by carrying artificial 
remedies to their acme, say by Science and the scientific 
organisation of life, which means that the engine shall 
replace life, the arbitrary logical reason substitute itself 
for complex Nature and man be saved by machinery. 

It may be suggested that the radical d.tect of all our 
systems is their deficient development of pist that in man 
which societv has most neglected, the spiritual element, 
the soul which is the true being. Even to have a healthy 
body, a strong vitality and an active and clarified mind 
and a field for their action and enjoyment, carries man no 
more than a certain distance ; afterwards he Hags and tires 
for want of a real self-finding, a satisfying aim for his ac- 
tion and progress. These three things do not make the 
sum of a complete manhood ; they are means to an ulterior 
end and cannot lie made for ever an aim in themselves. Add 
a rich emotional life governed by a well-ordered ethical 
standard, and still there is the savour of something left 
out, some supreme good which these things mean, but 
do not in themselves arrive at, do not discover till they 
go beyond themselves. Add a religious system and a wide- 
spread spirit of belief and piety, and still you have not 
found the means of social salvation. All these things 
human society has developed, but none of them has saved 
it from disillusionment, weariness and decay. The an- 
cient intellectual cultures of Europe ended in disruptive 
doubt and sceptical impotence, the pieties of Asia in 
stagnation and decline. Modern society has discovered 
a new principle of survival, progress, but the aim of that 
progress it has never discovered, unless it is more know- 
ledge, more equipment, more enjoyment, a greater and 
still greater complexity of the social economy. But these 
things must lead in the end where the old led, for they 
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are only the same thing on a larger scale ; they lead in a 
circle, that is to say, nowhere ; they do not escape from 
the cycle of birth, growth, decay and death, they do not 
really find the secret of self-prolongation by constant self- 
renewal which is the principle of immortality, but only 
seem for a moment' to find it by the illusion of a series 
of experiments each of which ends in disappointment. 
That so far has been the nature of modern progress. Only 
in its new turn inwards, towards a greater subjectivity, 
now only beginning, is there a better hope ; for by that 
turning it may discover that the real truth of man is to 
be found in his soul. 

It will be said that this is an old discovery and that 
it governed the old societies under the name of religion. 
But this is only an appearance. The discovery was there, 
but it was made for the life of the individual only, and 
even for him it looked beyond the earth for its fulfilment, 
and at earth only as a place of the individual's preparation 
for a solitary salvation. Human society itself never seized 
on the discovery of the soul as the law of its own being 
or the means of terrestrial perfection. If we look at the 
old religions in their social as apart from their individual 
aspect, we see that the use society made of them was 
only of their most unspiritual or at any rate of their less 
spiritual parts. It made use of them to give an august, 
awful and would-be eternal sanction to its mass of cus- 
toms and institutions ; it made of them a veil of mystery 
against human questioning and a shield of darkness 
against the innovator. So far as it saw in religion a means 
of human salvation and perfection, it laid hands upon 
it at once to mechanise it and to catch the soul of man 
and bind it on the wheels of this socio-religious machinery. 
It saddled upon religion a Church, a priesthood and a 
mass of ceremonies and set over it a pack of watchdogs 
under the name of creeds and dogmas, dogmas which 
one had to accept and obey under pain of condemnation 
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to eternal hell by an eternal judge beyond, just as one 
had to accept and to obey the laws of society on pain 
of condemnation to temporal imprisonment or death by 
a mortal judge below. This false socialisation of religion 
has been alwavs the chief cause of its failure to regenerate 
mankind. 

For nothing can be more fatal to religion than for 
its spiritual element to be crushed or formalised out of 
existence by its outward aids and forms and machinery. 
The falsehood of the old social use of religion is shown bv 
its effects. History has shown more than once the coinci- 
dence of the greatest religious fervour and piety with 
darkest ignorance, the squalor and long vegetation of the 
mass of human life, the unquestioned reign of cruelty, in- 
justice and oppression, the end of all this being usually 
attended by a widespread revolt against the established reli- 
gion, It is another sign when the too scrupulously exact 
observation of a socio-religious system and its rites and 
forms, which by that very fact begin to lose their sense 
and true religious value, becomes the law of religion 
rather than the spiritual growth of the individual and the 
race. And a great sign of this failure of society is when 
the individual is obliged to flee from society in order 
to find room for his spiritual growth ; when, finding 
human life given over to the unregenerated mind, life 
and body or the place of spiritual freedom occupied by 
the bonds of form and church and Shastra, he is obliged 
to break away from all these to seek for growth into 
the spirit m the monastery, on the mountain-top, in the 
cavern, the desert and the forest. When there is that 
division between life and the spirit, sentence of condem- 
nation is passed upon human life. Either it is left to circle 
in its false routine or it is even decried as worthless, loses 
that self-confidence in itself and its aims, that sraddha, 
without which it cannot come to anything and sinks 
towards darkness and the dust. There may be a glorious 
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crop of saints and ascetics in that forcing soil, but the 
race, the society, the nation move towards littleness, 
weakness and stagnation. Or it has to turn to the in- 
tellect for rescue and arrive by an age of rationalism at a 
fresh effort towards the restatement of spiritual truth 
and a new' attempt to spiritualise society.' 

The spiritual aim in society will regard man not as 
a mind, a life and a body, but as a soul seeking for divine 
fulfilment upon earth, and not only in heavens beyond, 
which after all it need not have left if it had no divine 
business here in the world of physical, vital and mental 
nature. It will therefore regard the life, mind and body, 
neither as ends in themselves, sufficient for their own 
satisfaction, nor as mortal members full of disease v’hich 
have only to be dropped off for the rescued spirit to flee 
away into its own pure regions, but as first instruments of 
the soul. It will believe in their destiny and help them to 
believe in themselves, but for that very reason in their 
highest and not only in their lowest or lower possibilities. 
Their destiny will be, in its view', to spiritualise themselves 
so as to grow' into visible members of the spirit, lucid 
means of its manifestation, themselves spiritual. For as 
it will accept the truth of man’s soul as a thing entirely 
divine in its essence, so it will accept the possibility of his 
whole being becoming divine in spite of its first contradic- 
tions in Nature and even with these as a necessary earthly 
starting-point. And as it will regard man the individual, 
so it will regard man the collectivity, a collective soul 
seeking upon earth divine fulfilment in its manifold rela- 
tions. Therefore all the different parts of man's life w'hich 
correspond to the parts of his being, physical, vital, dyna- 
mic, emotional, aesthetic, ethical, intellectual, it will hold 
sacred and see in them instruments for a growth towards 
a diviner living. And every human society, nation, people 
or other organic aggregate it will regard from the same 
standpoint, subsouls, as it were, means of a complex 
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manifestation and self-fulfilment of the Spirit, the divine 
Reality, in man upon earth. The possible godhead of 
man because he is inwardly of one being with God, will 
be its one solitary creed and dogma. 

But even this it will not seek to enforce by an exter- 
nal compulsion upon the lower members of man’s being, 
for that is nigraha, a repressive contradiction of the na- 
ture which may lead to an apparent suppression of the 
evil, but not to a real and healthy growth of the good ; it 
will rather hold it up as a light and inspiration to them 
to grow into the godhead from within themselves. Nei- 
ther in the individual nor in the society will it seek to 
imprison, wall in, repress, impoverish, but to let in the 
widest air and the highest light. A large freedom will be 
the law of a spiritual society and the increase of freedom 
a sign of the growth of human society towards the possi- 
bility of true spiritualisation. To spiritualise in this sense 
a society of slaves, slaves of power, slaves of authority, 
slaves of custom, slaves of dogma, slaves of all sorts of 
imposed laws which they live under rather than live by 
them, slaves internally of their own weakness, ignorance 
and passions from whose worst effect they seek or need to 
be protected by another and external slavery, can never be 
a successful endeavour. They must shake off their fetters 
first in order to be fit for a higher freedom. Not that 
man has not to wear many a yoke in his progress up- 
ward ; but only the yoke which he accepts because it 
represents, the more perfectly the better, the inner law of 
his nature and its aspiration, will be entirely helpful to 
him. The rest buy their good results at a heavy cost and 
retard as much as or even more than they accelerate his 
progress. 

The spiritual aim will recognise that man growing 
in his being must have as much free space as possible 
for all the members of that being to grow in their owm 
strength, to find out themselves and their own potential- 
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ities. In their freedom they will err, because experience 
comes through many errors, but as each has in itself a 
divine principle, they will find it as their experience of 
themselves deepens and increases. Thus it will not lay a 
yoke upon science and philosophy or compel them to 
square their conclusions with any statement of religious 
or spiritual truth, as the old religions attempted. Each 
part of man’s being has its own dharma which it must 
follow and will follow in the end, put on it what fetters 
you please. The dharma of science, thought and philoso- 
phy is to seek for truth by the intellect dispassionately, 
without prepossession and prejudgment, with no other 
first propositions than the law of thought and observa- 
tion itself imposes. They are not bound to square their 
observations and conclusions with any current ideas of 
religious dogma or ethical rule or aesthetic prejudice. In 
the end, if left free in their action, they will find the unity 
of Truth with Good and Beauty and God and give these 
a greater meaning than any dogmatic religion or any for- 
mal ethics or any narrower aesthetical idea can give us. 
But meanwhile they must be left free even to deny God 
and good and beauty if they will, if their sincere observa- 
tion of things so points them. For in the end all these 
denials must come round to a return to a larger truth of 
the things they deny. So, often, we find atheism both in 
individual and society a necessary passage to deeper reli- 
gious and spiritual truth ; one has sometimes to deny God 
in order to find him ; the finding is inevitable at the end 
of all earnest denial and scepticism. 

So too with Art, with the aesthetic being of man ; 
the highest aim of the aesthetic being is to find the Di- 
vine through beauty, the highest Art is that which by the 
use of form unseals the doors of the spirit. But in order 
that it may do that largely and sincerely, it must first 
endeavour to see and depict man and Nature and life for 
their own sake, in their own characteristic truth and 
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beauty ; for behind that lies always the beauty of the Di- 
vine within them and through that, even though at hist 
veiled by them, it has to be revealed. The dogma that Art 
must be religious or not be at all, is a false dogma, just 
as is the claim that it must be subservient to ethics or 
utility or scientific truth or philosophy ; it may make use 
ot these, but it has its own sli'atlluiniia and it will rise to 
the widest spirituality by following it out with no other 
yoke than that of its own law of being. 

Even with the lower being of man, though here we 
are naturally led to suppose that compulsion is the only 
remedy, the spiritual aim will seek for a free self-rule and 
development from within rather than a repression of his 
dvnamic and vital being from without. All experience 
shows that man must be given a certain freedom to sin 
in action as well as to err in knowledge so long as he 
does not get from within his freedom from sin and error ; 
otherwise he cannot grow. Society for its own sake has to 
coerce the dynamic and vital man, but coercion only 
chains up the devil and alters at best his form of action 
into more mitigated and civilised movements ; it does 
not and cannot eliminate him. The real virtue of the 
dynamic and vital being can only come by finding a high- 
er law and spirit for his activity within himself, and to 
give him that is the spiritual means of regeneration. 

Thus spirituality will respect the freedom of the 
lower members, but it will not leave them to themselves ; 
it will present to them the truth of the spirit, in itself and 
translated into their own fields of action, in a light which 
illumines all their activities and shows them the highest 
law of their own freedom. It will not, for instance, escape 
from scientific materialism by a contempt for or a denial 
of Matter, but pursue it rather into its own affirmations 
and denials and show it there the Divine. If it cannot do 
that, it is because it is itself unenlightened or deficient, by 
being one-sided, in its light. It will not try to slay the 
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vitality by denying life, but will show life the divine in 
itself. If it cannot do that, it is because it has itself not 
yet wholly fathomed the meaning of the creation and the 
secret of the Avatar. 

The spiritual aim will seek to fulfil itself therefore 
by a fullness of life and man’s being in the individual 
and the race which will be the base for the heights of the 
spirit, the base becoming of one substance with the peaks. 
It will not proceed by a contempt and neglect of the 
body, nor by a starving of the vital being and its utmost 
bareness and even squalor, nor by a puritanic denial of 
art and beauty and the aesthetic joy of life, nor by a neg- 
lect of science and philosophv as poor, negligible or mis- 
leading intellectual pursuits, — though the temporary utility 
even of these exaggerations as against the opposite excesses 
need not be denied ; it will be all things to all, but in all it 
will be at once their highest aim and meaning and the 
most all-embracing expression of themselves in which all 
they are will be fulfilled. It will aim at establishing in 
society the true inner theocracy, not the false theocracy 
of a dominant Church or priesthood, but that of the in- 
ner Priest, Prophet and King. It will reveal to man the 
divinity in himself as the Light, Strength, Beauty, Good, 
Delight; Immortality that dwells within and build up in 
his outer life also the kingdom of God which is first dis- 
covered within us. It will show man the way to seek for 
the Divine in everv wav of his being, sanuibluivciiti*, and 
so find it and live in it, that however and in all ways he 
lives and acts, he shall live and act in that.t in the Di- 
vine, the Spirit, the utter Reality of his being. 


Gita. 
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The Ideal of Human Unity 


XXXII 

The idea of humanity as a single race of beings with 
a common life and a common general interest, ordinarily 
expressed in a large formula as the advance of human 
civilisation and the maintenance of the progress of man- 
kind, is among the most characteristic and significant 
products of modern thought. An outcome of the Euro- 
pean mind which proceeds characteristically from life- 
experience to the idea and, without going deeper, thence 
returns from the idea upon life in an attempt to change 
its outwards forms and institutions, its order and system, 
it has taken ihe shape known currently as internationalism. 
Internationalism is the attempt of the human mind and 
life to grow out of the national idea and form and even 
in a way to destroy it in the interest of the larger synthe- 
sis of mankind. An idea proceeding on these lines needs 
always to attach itself to some actual force or developing 
power in the life of the times before it can exercise a 
practical effect, and usually it suffers by contact with the 
interests and prepossessions of its grosser ally some lesser 
or greater diminution of itself or even a distortion, and in 
that form, no longer pure and absolute, enters on the 
first stage of practice. 

The idea of internationalism was born of the thought 
of the eighteenth century and took some kind of voice in 
the first idealistic stages of the French Revolution. But at 
that time it was rather a vague intellectual sentiment than a 
clear idea seeing its way to practice, and t found no 
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strong force in life to help it to take visible body. What 
came out of the French Revolution and the struggle that 
grew around it, \\ as a complete and self-conscious national- 
ism and not internationalism. During the nineteenth cen- 
tury we see the larger idea growing again in the minds of 
thinkers, sometimes in a modified form, sometimes in a 
pure idealism, till allying itself with the growing forces of 
socialism and anarchism it took a clear bodv and a re- 
cognisable vital force. In its absolute form it became the 
internationalism of the intellectuals, intolerant of national- 
ism as a narrow spirit of the past, contemptuous of patriot- 
ism as an irrational prejudice, a maleficent corporate 
egoism characteristic of narrow intellects and creative of 
arrogance, prejudice, hatred, oppression, division and 
strife between nation and nation, a gross survival of the 
past which the growth of reason was destined to destroy. It 
is founded on a view of things which looks at man in his 
manhood only and casts away all those phvsical and social 
accidents of birth, rank, class, colour, creed, nationality, 
which have been erected into so many walls and screens be- 
hind which mail has hidden himself from his fellow-man 
and turned them into sympathy-proof shelters and trenches 
from which he wages against him a war of defence and ag- 
gression, war of nations, war of continents, war of classes, 
war of colour with colour, creed with creed, culture with 
culture. All this barbarism the idea of the intellectual inter- 
nationalist seeks to abolish by putting man face to face with 
man on the basis of their common human sympathy, aims, 
highest interests of the future. It is entirely futurist in its 
view and turns away from the confused and darkened good 
of the past to the purer good of the future when man, at 
last beginning to become really intelligent and ethical, 
will shake away from him all these sources of prejudice 
and passion and evil and humanitv will become one in 
idea and feeling and life as it is, in spite of itself, one in 
its status on earth and its destine. 



The height and nobility of the idea is not to be 
questioned, and certainly a mankind which set its life 
upon this basis, would make a better, purer, more peace- 
ful and enlightened race than anvthing we can hope to 
have at present. But as the human being is now made, the 
pure idea, though always a great power, is also afflicted by 
a great weakness. It has an eventual capacitv, once born, 
of taking hold of the rest of the human being and forcing 
him in the end to acknowledge its truth and make some 
kind of attempt to embody it ; that is its strength. But also 
because man at present lives more in the outward than 
in the inward, is governed principally hv lus vital ex- 
istence, sensations, feelings and customary mentality rather 
than bv his higher thought-mind, feels himself in these 
to be really alive, really to exist and be, while the world 
of ideas is to him something remote and abstract and, 
however powerful and interesting in its wav, not a living 
thing, the pure idea seems, until it is embodied in life, 
something not quite real ; that abstractness and remote- 
ness is its weakness. 

For it imposes on the idea an undue haste to get 
itself recognised by life and embodied. If it could have 
confidence in its strength and be content to grow, to 
insist and to impress itself till it got into the spirit of 
man, it might conceivably become a real part of his soul- 
life, a permanent power in his psvchologv and succeed 
in really remoulding his whole life in its image. But it 
has inevitably a desire to get as soon as possible into the 
life, for until then it does not feel itself strong, cannot 
quite be sure that it has vindicated its truth. It hurries 
into action before it lias real knowledge of itself and 
thereby prepares its own disappointment, even when it 
seems to triumph and fulfil itself ; and in order to suc- 
ceed it allies itself with powers and movements which 
are impelled by another aim than its own, but are glad 
enough to get its aid so that they may strengthen their own 
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ca^e and claim. Thus when it realises itself, it does it in 
a mixed, impure and ineffective form. Life accepts it as 
a partial habit, but not completely, not quite sincerely. 
That has been the history ot every idea in succession and 
one reason at least why there is almost always something 
unreal, inconclusive and tormented about human progress. 

There arc many conditions and tendencies in human 
life at present which are favourable to the progress of the 
internationalist idea, and especially the drawing closer of 
the knots of international life, the multiplication of points 
of contact and threads of communication and the increas- 
ing community in thought, in science and in knowledge. 
Science especially has been a great force in this direction ; 
for science is a thing common to all men in its conclusions, 
open to all in its methods, available to all in its results ; 
it is international in its very nature ; there can be no 
such thing as a national science, but onlv the nation’s 
contribution to the work and growth of science which 
are the indivisible inheritance of all humanity. Therefore 
it is easier for men of science or those strongly influenced 
by science to grow into the international spirit, and all the 
world is now beginning to feel the influence and to live 
in it. Science also has created that closer contact of every 
part of the world with every other part, out of which 
some sort of international mind is growing. Even cos- 
mopolitan habits of life are now not uncommon and 
there are a fair number of peisons who are as much or 
more citizens of the world as citizens of their own nation. 
The growth of knowledge is interesting the peoples in 
each other’s art, culture, religion, ideas, and is breaking 
down at many points the prejudice, arrogance and ex- 
clusiveness of the old nationalistic sentiment. Religion, 
which ought to have led the way, but owing to its greater 
dependence on its external parts and its infrarational rath- 
er than its spiritual impulses has been as much, or even 
more, a sower of discord as a teacher of unity, — religion 



is beginning to realise, a little dimly and meltectively as 
vet, that spirituality is after all its own chief business and 
true aim, and that it is also the common element and 
the common bond of all religions. As these influences 
grow and come more and more consciously to cooperate 
with each other, it might be hoped that the necessary 
psychological modification will quietly, gradually, but still 
irresistibly and at last with an increasing force of rapidity 
produce itself which will prepare a real and fundamental 
change in the life of humanity. 

But this is at present a slow process, and meanwhile 
the internationalist idea, eager tor effectuation, has allied 
and almost identified itself with two increasingly power- 
ful movements which have both assumed an international 
character, Socialism and Anarchism, the latter of the intel- 
lectual type familiar in Europe. Indeed it is this alliance that 
has most commonly gone by the name of internationalism. 
But this socialistic and anarchistic internationalism has 
recently been put to the test, the fiery test of the European 
war, and thus tried it has been found sadly wanting. In 
every country the Socialist party has shed its internation- 
alist piomise w ith the greatest ease and lightness, German 
socialism, the protagonist oi the idea, massively leading 
the wav in this abjuration. It is true that a small minority 
in each country has either remained heroically faithful 
to its principles or soon returned to them, and as the 
general weariness of the great international massacre 
grows, even the majority have been showing a sensible turn 
in the same direction ; but this has been rather the fruit of 
circumstance than of principle. Russian socialism, it may- 
be said, has, at least in its extreme! form, shown a stronger 
loot of international istic feeling. But what it has actually 
attempted to accomplish, is rather a development of La- 
bour rule on the basis of a purified nationalism, non-aggres- 
sive and self-contained, than the larger international idea, 
though this larger idea, it might fairly be said, must 
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he the necessary consequence and corollary of a non-ag- 
gressive nationalism if generally accepted. In any case the 
actual results of the Russian attempt show only up to 
the present a failure of the idea to give the vital strength 
and efficiency which would justify it to life, and have 
served much more as a telling argument against inter- 
nationalism than a justification of its truth or at least of 
its applicability in the present stage of human progress. 

For what is the cause of this almost total bankruptcy 
of the ideal under the strong test of life Partly it may be 
because the triumph of socialism is not nece^sarilv bound 
up with the progress of internationalism. Socialism is 
really an attempt to complete the growth of the national 
community bv making the individual do, what he has 
never yet done, live for the nation more than for himself. 
It is an outgrowth of the national, not of the internation- 
al idea. No doubt, when the society of the nation has 
been perfected, the society of nations can and even must 
be formed ; but this is a later possible or eventual result 
of Socialism, not its primary vital necessity ; and in the 
crises of life it is the primary vital necessity which tells, 
while the other and remoter element betrays itself to be 
a mere idea not yet ready for accomplishment. It can 
only become powerful when it also becomes either a 
vital or a psychological necessity. The real truth, the 
real cause of the failure is that internationalism is as yet, 
except with some exceptional men, merely an idea, not 
yet a thing near to our vital feelings or otherwise a part 
of our psychology. The normal socialist, syndicalist or 
anarchist cannot escape from the general human feeling 
and in the test he too turns out, even though he were a 
professed sans-patrie in ordinary times, in his inner heart 
and being a nationalist. As a vital fact, moreover, these 
movements have been a revolt of Labour aided bv a 
number of intellectuals against the established state of 
things, and they have only allied themselves with inter- 
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nationalism because that too is in intellectual revolt and 
because its idea helps them in the battle. If -Labour 
comes to power, will it keep or shed its internationalistic 
tendencies ? The experience of countries in which it is at 
the head of affairs, does not give an encouraging answer, 
and it mav at least be said that unless at that time the j sy- 
chological change in humanity has gone much farther 
then it has now, Labour in power is likely to shed more 
of the internationalist feeling than it will succeed in keeping 
and to act very much from the old human motives. 

Xo doubt, the war itself has been an explosion of 
all that was dangerous and evil m successful nationalism, 
and the resulting conflagration will burn up many things 
that needed to die ; it will be or ought to be largely puri- 
ficatory. It has also already strengthened the internation- 
al idea and forced it on governments and peoples. But 
we cannot rely too greatly on ideas and resolutions 
formed in a moment of abnormal crisis under the violent 
stress of exceptional circumstances. Some effect there 
will be, some recognition of juster principles in interna- 
tional dealings, some attempt at a better, more rational 
or at least a more convenient international order. But 
until the idea of humanity has grown not onlv upon the 
intelligence, but in the sentiments, feelings, natural sym- 
pathies and mental habits of man, the progress made is 
likelv to be more in external adjustments than in the 
vital matters, more in a use of the ideal for mixed and 
egoistic purposes than at once or soon in a large and 
sincere realisation of the ideal. Until man in his heart is 
ready, a profound change of the world conditions cannot 
come ; or it can only be brought about by force, physical 
force or else force of circumstances, and that leaves all 
the real work to be done. A frame may have then been 
made, but the soul will have still to grow into that 
mechanical body. 



The Future Poetry 


POETIC VISION AND THE MANTRA 

This highest intensity of style and movement which 
is the crest of the poetical impulse in its self-expression, 
the point at which the aesthetic, the vital, the intellectual 
element of poetic speech pass into the spiritual, justifies 
itself perfectly when it is the body of a deep, high or 
wide spiritual vision into which the life-s.mse, the thought, 
the emotion of the beauty in the thing discovered and its 
expression, — for all great poetic utterance is discovery, — 
rise on the wave of the culminating poetic inspiration 
into an ecstasy of sight. In the lesser poets these moments 
are rare and come like brilliant accidents, angel’s visits, 
m the greater they are more frequent outbursts, but in the 
greatest they abound because they arise from a constant 
faculty of poetic vision and poetic speech which has its 
lesser and its greater moments, but never entirely fails 
them. 

Vision is the characteristic power of the poet, as is 
discriminative thought the essential gift of the philoso- 
pher and analytic observation the natural genius of the 
scientist. The Kavi * was in the idea of the ancients the 


The Sanskrit word for poet. In classical Sanskrit it is applied 
to anj maker of verse or even of prose, but in the Vedic it meant 
the poet-seer who saw and found the inspired word of his vision. 
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seer and revealer of truth, and though we have wandered 
far enough from that ideal to demand from him only the 
pleasure of the ear and the amusement of the aesthetic 
faculty, still all great poetrv preserves something of that 
higher truth of its own aim and significance. Poetry, in 
fact, being Art, must attempt to make us see, and since it 
is to the inner senses that it has to address itself, — for 
the ear is its only physical gate of entry and even there 
its real appeal is to an inner hearing, — and since its 
object is to make us live within ourselves what the poet 
has embodied in his verse, it is an inner sight which he 
opens in us, and this inner sight must have been intense 
in him before he can awaken it in us. 

Therefore the greatest poets have been always those 
who have had a large and powerful interpretative and 
intuitive vision of Nature and life and man and whose 
poetry has arisen out of that in a supreme revelatory 
utterance of it. Homer, Shakespeare, Dante, Valmiki, 
Kalidas, however much they mav differ in everything 
else, are at one in having this as the fundamental charac- 
ter of their greatness. Their supremacy does not lie es- 
sentially in a greater thought-power or a more lavish 
imagery or a more penetrating force of passion and emo- 
tion ; these things they may have had, one being more 
gifted in one direction, another in others, but these other 
powers were aids to their poetic expression rather than 
the essence or the source of it. There is often more 
thought in a short essay of Bacon’s than in a whole play 
of Shakespeare s, but not even a hundred cryptograms 
can make him the author of the dramas ; for, as he 
showed when he tried to write poetry, the very nature of 
his thought-power and the characteristic wav of expres- 
sion of the born philosophical thinker hampered him in 
poetic expression. It was the constant outstreaming of 
form and thought and image from an abundant vision of 
life which made Shakespeare, whatever his other defi- 
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ciencies, the sovereign dramatic poet. Sight is the essen- 
tial poetic gift. The archetypal poet in a world of origin- 
al ideas is, we may say, a Soul that sees in itself intimately 
this world and all the others and God and Nature and 
the life of beings and sets flowing from its centre a surge 
of creative rhythm and word-images which become the ex- 
pressive body of the vision; and the great poets are those 
who repeat in some measure this ideal creation, kavaxah 
Sdtviifnitah, seers and hearers of the poetic truth and 
poetic word. 

The tendency of the modern mind at the present 
day seems to be towards laying a predominant value on 
the thought in poetry. We live still in an age which is in 
a great intellectual trouble and ferment about life and 
the world and is developing enormously the human 
intelligence, — often at the expense of other powers wh ch 
are no less necessary to self-knowledge, — in order to 
grapple with life and master it. We are seeking always 
and in many directions to decipher the enigma of things, 
the cryptogram of the worlds which we are set to read, 
and to decipher it by the aid of the intellect ; and for the 
most part we are much too busy living and thinking to 
have leisure to be silent and see. We expect the poet to 
i se his great mastery of language to help us in this 
endeavour ; we ask of him not so much perfect beauty 
of song or largeness of creative vision as a message to 
our perplexed and seeking intellects. Therefore we hear 
constantly today of the "philosophy” of a poet, even the 
most inveterate beautifier of commonplaces being forcibly 
gifted by his admirers with a philosophy, or of his mes- 
sage, — the message of Tagore, the message of Whitman. 
We are asking then of the poet to be, not a supreme 
singerTor an inspired seer of the worlds, but a philosopher, 
a prophet, a teacher, even something perhaps of a religious 
or ethical preacher. It is necessary therefore to sav that 
when I claim for the poet the role of a seer of Truth and 
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find the source of great poetry in a great and revealing vi- 
sion of life or God or the gods or man or Nature, I do not 
mean that it is necessary for him to have an intellectual 
philosophv of life or a message for humanity, which he 
chooses to express in verse because he has the metrical 
gift and the gift of imagery', or a solution of the problems 
of the age or a mission to improve mankind, or, as it 
is said, “to leave the world better than he found it.” As 
a man, he may have these things, but the less he allows 
them to get the better of his poetical gift, the happier it 
will be for his poetry. Material for his poetry they may 
give, an influence in it they may be, provided they are 
transmuted into vision and life by the poetical spirit, hut 
they can be neither its soul nor its aim, nor give the 
law to its creative activity and its expression. 

The poet-seer sees differently, thinks in another way, 
voices himself in quite another manner than the philo- 
sopher or the prophet. The prophet announces the Truth 
as the word of God or his command, he is the giver of 
the message ; Jhe poet shows us Truth in its power of 
beauty, in its symbol or image, or reveals it to us in the 
workings of Nature or in the workings of life, and when 
he has done that, his whole work is done ; he need not 
be its explicit spokesman. The philosopher’s business is 
to discriminate Truth and put its parts and aspects into 
intellectual relation with each other; the poet’s is to seize 
and embody aspects of Truth in their living relations, or 
rather, — for that is too philosophical a language, — to see 
her features and excited by the vision create in the beauty 
of her image. 

No doubt, the prophet may have in him a poet who 
breaks out often into speech and surrounds with the vivid 
atmosphere of life the directness of his message : he mav 
follow up his injunction “ lake no thought for the 
morrow,” by a revealing image of the beauty of the truth 
he enounces, in the life of Nature, in the figure of th. 
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lily, or link it to human life by the apologue and the 
parable ; the philosopher may bring in the aid of colour 
and image to give some relief and hue to his dry light 
of reason and water his arid path of abstractions with 
some healing dew of poetry. But these are ornaments 
and not the substance of his work ; and if the philo- 
sopher makes his thought substance of poetry, he ceases 
to be a philosophical thinker and becomes a poet-seer of 
Truth. Thus the more rigid metaphysicians are perhaps 
right in denying to Nietzsche the name of philosopher ; 
for Nietzsche does not think, but always sees, turbidly or 
clearly, rightly or distortedlv, but with the eye of the 
seer rather than with the brain of the thinker. On the 
other hand we may get great poetry which is full of a 
prophetic enthusiasm of utterance or is largely or even 
wholly philosophic in its matter ; hut this prophetic 
poetry gives us no direct message, only a mass of sublime 
inspirations of thought and image, and this philosophic 
poetry is poetry and lives as poetry only in so far as it 
departs from the method, the expression, the way of see- 
ing proper to the philosophic mind. It must be vision 
pouring itself into thought-images and not thought trying 
to observe truth and distinguish. 

In earlier days this distinction was not at all clearly 
understood and therefore we find even poets of great 
power attempting to set philosophic systems to music 01- 
even much more prosaic matter than a philosophic system, 
Hesiod and Virgil setting about even a manual of agricul- 
ture in verse! In Rome, always a little blunt of perception 
in the aesthetic mind, her two greatest poets fell a victim 
to this unhappy conception, with results which are a les- 
son and a warning to all posterity. Lucretius’ work lives 
only, in spite of the majestic energy behind it, by its 
splendid digressions into pure poetry, Virgil's Georgies 
by fine passages and pictures of Nature and beauties of 
word and image, but its substance is lifeless matter which 
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lws floated to us on the stream of Time saved for the 
beau tv of its setting. India, and perhaps India alone, had 
managed once or twice to turn this kind of philosophic 
attempt into a poetic success, in the Gita, in the Upanishads 
and some minor works modelled upon them. But the 
difference is great. The Gita owes its poetical success to 
its starting from a great and critical situation in life, 
having that in view and always returning upon it, and to 
its method which is to seize on a spiritual experience or 
moment or stage of the inner life and throw it into the 
form of thought ; and this, though a delicate operation, 
can keep well within the limits of the poetic manner of 
speech. Only where it overburdens itself with metaphy- 
sical matter and deviates into sheer philosophic definition 
and discrimination, which happens especially in two or 
three of its closing chapters, does the poetic voice sink 
under the weight, even occasionally into flattest versified 
prose. The Upanishads too, and much more, are not at all 
philosophic thinking, but spiritual seeing, a rush of spiri- 
tual intuitions throwing themselves inevitably into the 
language of poetry, shaped out of fire and life, because 
that is their natural speech and a more intellectual utter- 
ance would have falsified their vision. 

Nowadays we have clarified our aesthetic perceptions 
sufficiently to avoid the mistake of the Roman poets ; 
but in a subtler form the intellectual tendency still shows 
a dangerous spirit of encroachment. For the impulse to 
teach is upon us, the inclination to be an observer and 
critic of life, — there could be no more perilous definition 
than Arnold’s poetic “criticism of life,” in spite of the 
saving epithet, — to clothe, merely, in the forms of poetry 
a critical or philosophic idea of life to the detriment of 
our vision. Allegory with its intellectual ingenuities, its 
facile wedding of the abstract idea and the concrete 
image, shows a tendency to invade again the domain of 
poetry. And there are other signs of the intellectual 
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malady of which we are almost all of us the victims. 
Therefore it is well to insist that the native power of 
poetry is in its sight, not in its intellectual thought-mat- 
ter, and its safety is in adhering to this native principle 
of vision and allowing its conception, its thought, its 
emotion, its presentation, its structure to rise out of that 
or compelling it to rise into that before it takes its finish- 
ed form. The poetic vision of life is not a critical or in- 
tellectual or philosophic view of it, hut a soul-view, a 
seizing b\ the inner sense ; and the mantra is not in its 
substance or form poetic enunciation of a philosophic 
tiuth, but the rhythmic revelation or intuition arising out 
of the soul's sight of God and Nature and the world and 
the inner truth — or cult to the outward eye — of all that 
peoples it, the secrets of their life and being. 

With regard to the view of life which Art must 
t.ike, distinctions are constantly laid down, such as the 
necessity of a subjective or an objective treatment or of 
a realistic or an idealistic view, which mislead more than 
they enlighten. Certainly, one poet may seem to excel 
in the concrete presentation of things and falter or be 
less sure in his grasp of the purely subjective, while 
another may move freely in the more subjective worlds 
and be less at home in the concrete ; and both may be 
poets of a high order. But when we look closer, we see 
that just as a certain objectivity is necessary to make 
poetry live and the tiling seen sumd out before our eyes, 
so on the other hand even the most objective presenta- 
tion starts from an inner view and subjective process of 
creation, for the poet really creates out of himself and 
not out of what he sees outwardly : that outward seeing 
only serves to excite the inner vision to its work. Other- 
wise his work would be a mechanical construction and 
putting together, not a living creation. 

Sheer objectivity brings us down from art to photo- 
graphy; and the attempt to diminish the subjective view 
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to the vanishing-point so as to get an accurate present- 
ation is proper to science, not to poetry. We are not there- 
by likeiv to get a greater truth or reality, hut very much 
the reverse ; for the scientific presentation of things, 
however valid in its own domain, that of the senses and 
the observing reason, is not true to the soul, not certainly 
the integral truth or the whole \ision of things, because 
it gives only process and machinery and the mechanic 
law of things, but not their inner life and spirit. That is 
the error in the theory of realism. Realistic art does not 
and cannot give us a scientifically accurate presentation 
of life, because Art is not and cannot be Science. What 
it does do, is to make an arbitrary selection of motives, 
forms and hues, sometimes of dull blacks and grevs and 
browns and dingy whites and sordid yellows, sometimes of 
violent blacks and reds, and the result is sometimes a 
thing of power and sometimes a nightmare. Idealistic art 
makes a different selection and produces either a work of 
power or beauty or else a false and distorted dav-dream. I n 
these distinctions there is no safety ; nor can any rule be 
laid down for the poet, since he must necessarily go by 
what he is and what he sees, except that he should work 
from the living poetic centre within him and not exile 
himself into artificial standpoints. 

From our present point of view we may sav that the 
poet ma\ do as he pleases in ali that is not the essential 
inattei, Thought-matter may be prominent in his work 
or life-substance predominate. He mav proceed bv sheer 
force of presentation or by direct power of interpretation. 
He may make this world his text, or wander into regions 
be\ond, or soai stiaight into the pure empvrean of the 
infinite. To arrive at the mantra he may start from the 
coloui of a rose, or the power or beauty of a character, or 
the splendour of an action, or go away from all these 
into his own seciet soul and its most hidden movements. 
The one thing needful is that he should be able to go 
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beyond the word or image he uses or the form of the 
thing he sees, not be limited hv them, but get into the 
light of that which they have the power to reveal and 
flood them with it until they overflow with its suggestions 
or seem even to lose themselves and disappear into the 
revelation. At the highest he himself disappears into 
sight ; the personalitv of the seer is lost in the eternity 
of the vision, and the Spirit of all seems alone to be there 
speaking out sovereignly its own secrets. 

But the poetic vision, like everything else, follows 
necessarilv the evolution of the human mind and accord- 
ing to the age and environment, it has its levels, its as- 
cents and descents and its returns. The eye of early man 
is turned upon the phvsical world about him, the interest 
of the story of life and its primary ideas and emotions , 
he sees man and his world only, or sees the other woilds 
and their gods and beings in that image also, but magnified 
and heightened. He asks little of poetry except a more 
forceful vision of these which will help him to see them 
more largely and feel them more strongly and give him 
a certain inspiration to live them more powerfully. After- 
wards he begins to intellectualise, but still on the same sub- 
ject-matter, and he asks now from the poet a view of them 
enlightened by the inspired reason and beautifully shaped 
by the first strong and clear joy in his developing aesthetic 
sense. A vital poetry appealing to the imagination through 
the sense-mind and the emotions and a poetry inteipiet- 
ative of life to the intelligence are the fruit of these ages. 
Later poetry tends always to return on these forms with 
a more subtilised intellect and a richer life-expeiience. 

Great things may be done by poetry on this basis, 
but it is evident that the poet will have a ceitain difficult}' 
in getting to a deeper vision, because he has to lean en- 
tirely on the external thought and form, be subservient to 
it and get at what truth he can that may be beyond them 
with their veil still thickly interposing. A higher level comes 
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when the mrnd of man begins to see more intimately the 
forces behind life, the powers concealed by our subjective 
existence, and the poet can attempt to reveal them more 
direetlv or at least to use the outward physical and vital 
and thought symbol onlv as a suggestion of greater things. 
Vet a higher level is attained, more depth possib'e when 
the soul in things comes nearer to man or other worlds 
than the physical open themselves to him. And the entire 
liberation of the poetic vision to see most profoundly and 
the poetic power to do its highest work must arrive when 
the spiritual itself is the possession of the greatest minds 
and the age stands on the verge of its revelation. 

Therefore it is not sufficient for poetry to attain 
high intensities of word and rhythm ; it must have, to 
fill them, an answering intensity of vision. And this does 
not depend onlv on the individual power of vision of the 
poet, but on the mind of his age and country, its level 
of thought and experience, the adequacy of its symbols, 
the dep h of its spiritual attainment. A lesser poet in a 
greater age may give us occasionally things which exceed 
in this kind the work of less favoured immortals. The 
religious poetry of the later Indian tongues has for 11s 
fervours of poetic revelation which in the great classics 
are absent, even though no mediaeval poet can rank in 
power with Vaimiki and Kalidasa. The modern literatures 
of Europe commonly fall short of the Greek perfection 
of harmony and form, but they give 11s what the greatest 
Greek poets had not and could not have. And in our own 
days a poet of secondary power in his moments of ins- 
piration can get to a vision for more satisfying to us than 
Shakespeare or Dante. Greatest of all is the promise of 
the age that is coming, if it fulfils its possibilities ; for it 
is an age in which all the worlds are beginning to open 
to man’s gaze and invite his experience, and in all he is 
near to the revelation of the Spirit of which they are, as 
we choose, the veils, the significant forms and symbols 
or else the transparent raiment. A. G. 
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The Life Divine 


CHAPTER XLIV 

TtEBTKTH 

Birth is the first spiritual mystery of the universe, 
death is the second which gives its double point of per- 
plexity to the mystery of birth ; and life, which would 
otherwise be the self-evident fact of existence, becomes 
itself a mystery by virtue of these two which seem to be 
its beginning and its end and yet in a thousand ways 
betray themselves as neither ; for all the known circum- 
stances and results of birth presuppose an unknown before 
and there is by the universality and persistence of life an in- 
conclusiveness in death which points to a hereafter. What 
were we before birth and what are we after death, are the 
questions, the answer of the one depending upon that of the 
other, which the intellect of man has put to itself from the 
beginning without even now resting in any final solution. 
The intellect indeed can hardly give the final answer : 
for that must in its very nature lie beyond the data of 
the physical consciousness and memory, whether of the 
race or the individual, yet these are the sole data the in- 
tellect is in the habit of consulting with something like 
confidence. Therefore it wheels from one hypothesis to 
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another and calls each in turn a conclusion. Moreover 
the question depends upon the nature, source and object 
of the cosmic movement, and as we determine these, so 
we shall have to conclude about birth and life and death, 
the before and the hereafter. 

The first question is whether the before and the after 
are physical and vital or in some way mental and spiri- 
tual. If Matter were the principle of the universe, as the 
materialist alleges, if the truth of things were to be found 
in the first formula arrived at by Bhrigu son of Varuna 
when he meditated upon the eternal Brahman, “ Matteriis 
the Eternal, for from Matter all beings are born and by 
Matter all beings exist and to Matter all beings depart and 
return,” then there would be no farther question. The 
before of our bodies would be a gathering out of various 
physical elements through the instrumentality of the seed 
and food and the before of our conscious being a prepara- 
tion by heredity or by some other phvsically vital or phy- 
sically mental operation in universal Matter specialising 
through the bodies of our parents. The after of the body 
would be a dissolution into the material elements and the 
after of the conscious being a relapse into Matter with 
some survival of the effects of its activity in the general 
mind and life of humanity This last quite illusory survival 
would be our only immortality. But since the universal- 
itv of Matter can no longer be held as giving any suffi- 
cient explanation of the existence of Mind,— and in- 
deed Matter itself can no longer be explained bv Matter 
alone, for it does not appear to be self-existent, — we are 
thrown back from this easy and obvious solution to other 
hypotheses. 

One of these is the old religious myth and dogmatic 
mystery of a God who hourly creates immortal souls out 
of hi, own being or else by his “ breath ” or life-power en- 
tering, it is to be presumed, into material Nature or rather 
into the bodies he creates in it and vivifying them internal- 
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ly with a spiritual principle. As a mystery of faith this 
miraculous feat of spiritual chemistry need not be examin- 
ed, for the mysteries of faith are intended to be beyond 
question and scrutiny ; but reason and philosophy need 
not waste much of their time over it. For it involves two 
paradoxes which need more justification before they 
can even be accorded any consideration ; first, the hourly 
creation of beings who have a beginning in time but no 
end in time, and are moreover born by the birth of the 
body, but do not end by the death of the body ; second- 
ly, the assumption of a ready-made mass of combined 
qualities, virtues, vices, capacities, defects, temperamental 
and other advantages and handicaps, not made by them 
at all through growth, but made for them by arbitrary fiat, 
yet for which and for the perfect use of which they are 
held responsible by their Creator. We may hold certain 
things as legitimate presumptions of the philosophic rea- 
son and fairly throw the burden of’ disproving them on 
their denier ; and among these we may hold, first, that 
that which has no end, must necessarily have had no 
beginning, because all that begins must have an end by 
cessation of the causes that created it or the dissolution 
of the materials of which it is compounded ; and se- 
condly, that where we see in Time a certain stage of 
development, there must have been a past to that deve- 
lopment. Therefore if the soul enters this life with a cer- 
tain development of personality, either it must have pre- 
pared it in other precedent lives here or elsewhere or it 
must itself be something quite independent of life and 
personality, something which is only fortuitously connect- 
ed with the mind and body and cannot therefore be really 
affected by what is done or developed in this mental and 
bodily living. If the soul is immortal, it must also be 
eternal, beginningless in the past, even as endless in the 
future ; and if eternal, then either a changeless self un- 
affected by life and its terms or a timeless Purusha, an 
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eternal and spiritual Person manifesting or causing in time 
a stream of changing personality. And if the latter, it can 
only do it in a world of birth and death by the assumption 
of successive bodies, in a word by constant or by repeated 
rebirth into the forms of Nature. 

But the immortality or eternity of the soul does not at 
once impose itself, even if we reject the explanation of all 
things by eternal Matter. For we have also the hypothesis 
of the creation of an illusory soul by some power of the 
original unity from which all things began, by which 
they live and into which they cease. On one side there is 
the modern hypothesis of an Inconscient, an ettrnal 
Becoming, which manifests itself in Life-force with the 
appearance of Matter as one objective end of its operations 
and the appearance of Mind as the other subjective end, the 
interaction of these two phenomena of Life-force creating 
our human existence. On the other side we have the old 
Adwaitist theory of a sole-existing Superconscient, an 
eternal unmodifiable Being which creates by Maya an illu- 
sion of soul-life in this world of phenomenal mind and 
matter, both of them unreal, since one unmodifiable and 
eternal Self or Spirit is the only entity. Or we have the 
Buddhist theory of a Nihil or Nirvana and, somehow im- 
posed upon that, an eternal energy of successive becom* 
ing, Karma, which creates the illusion of self and soul by 
a constant continuity of associations, ideas, memories, 
sensations, images. In their root all these three are practi- 
cally one ; for even the Adwaitist Superconscient is for the 
purposes of the universal action an Inconscient ; it is aware 
only of its unmodifiable self-existence, and its creation of 
the world by Maya seems to take place out of a sort of 
self-absorbed sleep of consciousness, sushupti, out of which 
yet all active consciousness and modification of phenome- 
nal becoming emerges, just as in the modern theory our 
consciousness is an impermanent development out of 
the Inconscient. And in all three the apparent soul of 
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the creature is not immortal in the sense of eternity, but 
has a beginning and an end in Time, is a creation by 
Maya or other force out of the Inconscient or Supercon- 
scient, and is therefore impermanent in its existence ; and 
in all three tebirth is either unnecessary or else illusory, 
the repetition of an illusion. 

For whether we suppose the one eternal existence 
to be a vital becoming or a spiritual being or a nameless 
non-being, that which we call the soul is only a changing 
mass or stream of phenomena of consciousness which 
has come into existence in the wave of real or illusory 
becoming and will cease to exist there. It is not eternal 
and its only immortality is a greater or less continuity in 
the becoming. It is not a real and always existent Person 
who supports and experiences the mass of phenomena. 
That which supports them, that which really and always 
exists is the one eternal Becoming or the one eternal 
Being or the continual stream of energy in its work- 
ings. For such an illusory soul to manifest, it is not 
necessary that the same illusory soul should persist and 
assume always body after body, form after form, until it is 
dissolved at last by some process which annuls altogether 
the original impetus which created it. It is quite possible 
that as each form is developed, a consciousness deve- 
lops corresponding to the form, and as the form dis- 
solves, the corresponding consciousness dissolves with 
it ; the One which forms all, alone endures. Or as the 
body is gathered out of the general elements of matter 
and begins its life with birth and ends with death, so the 
mental consciousness may be developed out of the gene- 
ral elements of mind and equally begin with birth and 
end with death. Here too, the One who supplies by 
Maya or otherwise the force which creates the elements, 
is the sole thing that endures. In none of these theories 
of existence is rebirth an absolute necessity or inevitable 
result Qf the theory. 
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As a matter of fact, however, we find a great differ- 
ence. Modern thought starts from the physical body as 
the basis of our existence and recognises the reality of 
no other world except this material universe. What it 
sees here is a mental consciousness associated with the 
life of the body, giving in its birth no sign of previous in- 
dividual existence and leaving m its end no sign of sub- 
sequent individual existence. What was before birth, is 
the life-force persisting in the seed transmitted bv the 
parents and giving by past development a mental and phy- 
sical stamp to the new individual mind and body created ; 
what remains after death, is the same life-force persisting 
in the seed transmitted to the child and in the farther deve- 
lopment of the mental and physical life carried with it. And 
behind both of these is the universal Life of which these 
are individualised, evolutionary and phenomenal becom- 
ings ; — that which shaped the individual by ib pre-existent 
and its surrounding action, takes also some result of his 
life and works into its subsequent action and helps by it 
to create the mental and vital environment of other indivi- 
duals. This universal Life creates a real world and real 
beings, but the conscious personality in these beings is not 
that of an eternal nor even a persistent soul or supraphv- 
sical Person : it does not outlast the death of the body. 
There is here no reason or room for admitting rebirth as 
a part of the scheme of things. 

But what if it were found with the increase of our 
knowledge, as certain researcnes and discoveries seem to 
presage, that the dependence of the mental being in us 
on the body is not so complete as we at first naturally 
conclude it to be from the study of the data of physical 
existence and the physical universe alone ? What if it 
were found that the human personality survives the death 
of the body and moves between other planes and this 
material world ? The prevalent modern idea of existence 
would then have to widen itself and admit, first, that the 
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universal Life had a wider range than the physical. It 
would have practically to readopt the ancient idea of a 
subtle body which the mental consciousness inhabits 
after death and which must necessarily then have been 
created for it either before birth or during life. 

It would besides be faced with two alternatives. For 
either the evolving Life develops the subtle body here 
before entering a human body at all, and in that case our 
personality has previously inhabited animal forms, or 
else it develops it in the human forms by the force of a 
sudden growth in mental consciousness. In the former 
case the animal survives the death of the physical bodv 
and has some kind of soul which after death either occu- 
pies other animal forms and finally a human body or else 
enters other planes of life than the physical and constantly 
returns here until it is ready for the human life ; in the 
latter the power thus to survive the death of the physical 
body would onlv arrive with the human stage of the evo- 
lution. In the former case the theory of rebirth in some 
form either of Pythagorean transmigration or else of the 
Indian idea of a passing on and a return would have to 
be admitted ; in the latter this would not be necessary, 
for it might be supposed that the human personality once 
attaining to other planes need not return, that it would 
naturally pursue its existence upon that higher plane to 
which it had arisen. Only if faced with actual evidence of 
a return to earth, would a larger supposition be compul- 
sory. 

But even then the developing vitalistic theory need 
not spiritualise itself, need not admit the real existence of 
a soul or its immortality or eternity. It might regard the 
personality still as a phenomenal creation of the univer- 
sal life by the interaction of consciousness and physical 
form and force but with a wider, more variable and sub- 
tler action of both and another history than it had at 
first seen to be possible. It might even arrive at a scat of 
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vitalistic Buddhism, admitting Karma, but as the action 
of a universal Life-force, admitting as one of its results 
the continuity of the stream of personality in rebirth by 
mental association and denying any real self for the indi- 
vidual or any eternal Being other than this ever active 
vital Becoming. On the other hand it might, obeying a 
turn of thought which is now beginning to gain a little in 
strength, admit a universal Self as the primal reality and 
arrive at a certain form of spiritual Monism. 

Adwaita, like Buddhism, started precisely from these 
perceptions of supraphysical planes and worlds and a 
commerce between them which determined a constant 
passage and return to earth of the human personality. Thi ir 
thought had behind it an ancient perception and even ex- 
perience or at least an age-long tradition of a before and 
after for the personality which was not confined to the 
experience of the physical universe ; and they based them- 
selves on a view of self and world which regarded mental 
consciousness as the primary phenomenon and physical 
being as only a secondary and dependent phenomenon. 
It was around these data that they had to determine the 
relations of the eternal reality and the phenomenal be- 
coming. Therefore they admitted the passage of the per- 
sonality from this to other worlds and its return into form 
upon earth. But the rebirth thus admitted was not a real 
rebirth of a real spiritual Person into the forms of mate- 
rial existence. 

For in Buddhistic thought the existence of the Self 
was denied and rebirth could only mean a continuity of 
the ideas, sensations and actions which moved between 
different planes of idea and sensation and created by the 
conscious continuity of their streaming a phenomenon 
of self and a phenomenon of personality. In the Adwaitic 
theie was indeed talk of a Jivatman, an individual self, 
and even of a real self of the individual ; but this con- 
cession to our normal language and ideas was only ap- 
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parent. For it turns out that there is no real individual, 
no “ I ” or “ you ”, and therefore there can be no real self 
of the individual, even no true universal self, but only a 
Self apart from the universe, ever unborn, ever unmodi- 
fied, ever unaffected by the mutations of phenomena, 
Birth, life, death, the whole mass of individual and cosmic 
experience becomes an illusion ; even bondage and re- 
lease are an illusion : they amount only to the conscious 
continuity of the illusory experiences of the ego, itself a 
creation of the great Illusion, and the cessation of the 
continuity and the consciousness into the superconscious- 
ness of that which alone was, is and ever will be, or rather 
which has nothing to do with Time. 

Thus while in the vitalistic view of things there is a 
real universe and a real though brief temporary becoming 
of individual life which, even though there is no ever- 
enduring Purusha, yet gives a considerable importance to 
our individual experience and actions, — for these are truly 
effective in a real becoming, — in the Adwaitic theory these 
things have no real importance or true effect, but only 
a dream-consequence. For even release takes place only 
in the dream ; in reality there is no one bound and no one 
released, the sole-existent Self being untouched by these 
illusions of the ego. To escape from the all-destroying 
sterility which would be the only logical result, we have 
to lend a practical reality’, however false it may be even- 
tually, to this dream-consequence and an immense 
importance to our bondage and individual release, even 
though the individual and his life are unreal and to the one 
real Self both the bondage and the release are non-existent. 
But in this compulsory concession to the tyrannous 
falsehood of Maya the sole possible importance of life and 
experience lies in the measure in which they prepare for 
its negation and for the self-elimination of the individual 
out of the cosmic illusion. 

This, however, is an extreme view and consequence 
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of the monistic thesis, and the older Vedantism of the 
1'panishads does not go quite so far. It admits an actual 
and temporal becoming of the Eternal and therefore a real 
universe ; the individual too assumes a certain reality, 
for each individual is in himself the Eternal who has as- 
sumed name and form and enjoys through him the ex- 
periences of life in an ever-cycling wheel of manifestation 
to which he hinds himself hv the desire of the individual, 
which becomes the effective cause of rebirth, and main- 
tains it by the mind’s turning away from the knowledge 
of his eternal self to the preoccupations of his temporary 
becoming. With the cessation of this desire and of this 
ignorance the Eternal in the individual draws away from 
the mutations of individual personality and experience to 
his timeless, impersonal and immutable being. 

Rut this reality of the individual is quite temporal ; 
it has no enduring foundation even of perpetual recur- 
rence in Time, and rebirth, though an actuality, is no 
inevitable consequence of the relation between his in- 
dividuality and the purpose of the manifestation. For the 
manifestation seems to have no purpose except the will 
of the Eternal towards manifestation, and this could as 
well be effected without the machinery of rebirth. It could 
be effected through an assumption of individuality cor- 
responding to the name and form, which could verv well 
begin in each individual case with the appearance of 
the form and end with its cessation. Individual would 
follow individual as wave follows wave, the sea remaining 
alwavs the same. The necessity for this purpose of an 
individualised consciousness persistently continuous, as- 
suming name after name and form after form and moving 
between different planes, does not appear, or does not 
strongly impose itself ; still less that of an evolutionary 7 
progress inevitably pursued from higher to higher form 
such as the ancient theory of rebirth supposes.* 

c It is after millions of lives in the vegetable and animal form, 
jays the Tantin il. u ;h<- -onl ,-;<n ..'—nine ,i human bodv 



i hl i.m j. niviM. 587 


So, we might say indeed, the Eternal has actually 
chosen to manifest ; hut the original determining Truth 
does not become imperatively apparent. Desire cannot 
he it, for the world is created by Ananda* and not by the 
individual’s desire which comes in only as part of the cos- 
mic machinery. The view of universal and individual being 
which we have taken, -seeks on the other hand to account 
tor this actual disposition of the cosmic manifestation 
and the individual destiny ; for, if it is once admitted, the 
progressive ascent, the life in worlds beyond and the re- 
birth of man upon earth become necessary consequences 
of the inherent law of being and of the purpose of the 
divine manifestation. 
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Essays on the Oita 


BEYOND THE GUNAS 

So far then extends the determinism of Nature and 
what it amounts to is this that the ego from which we 
act, is itself an instrument of the action of Prakriti and 
cannot therefore be free from the control of Prakriti ; 
the will of the ego is a will determined by Prakriti, it is 
a part of the nature as it has been formed in us by the 
sum of its own past action and self-modification, and by 
the nature in us so formed and the will in it so formed 
our present action also is determined. It is said by some 
that the first initiating action is always free to our choice, 
however much all that follows may be determined by 
that, and in this power of initiation and its effect on our 
future lies our responsibility. But where is that first action 
in Nature which has no determining past behind it, where 
that present condition of our nature which is not in sum 
and detail the result of the action of our past nature ? We 
have that impression of a free initial act because we are 
living at every moment from our present on towards our 
future and we do not live back constantly from our present 
into our past, so that what is strongly vivid to our minds 
is the present and its consequences while we have a much 
less vivid hold of our present as entirely the consequence 
of our past ; this latter we are apt to look on as if it were 
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dead and done with. W e speak and act a^ it we weie 
perfectly free in the pure and virgin moment to do what 
we will with ourselves in an absolutely liberty of choice. 
But there is no such absolute liberty. 

Certainly, the will in us has always to choose bet- 
ween a certain number of possibilities, for that is the way 
in which Nature always acts ; even our passivity, our re- 
fusal to will, is itself a choice, itself an act of the will of 
Nature in us ; even in the atom there is a will always at 
its work. The whole difference is the extent to which we 
associate our idea of self wdth the action of the will in 
Nature ; when we so associate ourselves, we think of it 
as our will and say that it is a free will and that it is we 
who are acting. And error or not, illusion or not, this 
idea of our will, of our action is not a thing of no con- 
sequence, of no utility ; everything in Nature has a con- 
sequence and an utility. It is rather that process of our 
conscious being by which Nature in us becomes more 
and more aware of and responsive to the presence of the 
secret Purusha within her and opens by that increase of 
knowledge to a greater possibility of action ; it is by the 
aid of the ego-idea that she raises herself to her own higher 
possibilities, rises out of the sheer or else the predominant 
passivity of the tamasic nature into the passion and the 
struggle of the rajasic nature and from the passion and the 
struggle of the rajasic Nature to the greater light, happiness 
and purity of the sattwic nature. The relative self-mastery 
gained by the natural man over himself, is the dominion 
gained by the higher possibilities of his nature over its low- 
er possibilities, and this is done in him when he associates 
his idea of self with the struggle of the higher guna to get 
the mastery, the predominance over the lower guna. The 
sense of free will, illusion or not, is a necessary machinery 
of the action of Nature, necessary for man during his pro- 
gress, and it would be disastrous for him to lose it before 
(ie is ready for a higher truth. If it be said, as it has been 
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said, that Nature deludes man to fulfil her behests and 
that the idea of a free individual will is the most power- 
ful of these delusions, then it must also be said that the 
delusion is for his good and without it he could not rise 
to his full possibilities. 

But it is not a sheer delusion, it is only an error of 
standpoint and an error of placement. The ego thinks 
that it is the real self and acts as if it were the true centre 
of action and as if all existed for its sake, and there it 
commits an error of standpoint and placement. It is not 
wrong in thinking that there is something or someone 
within ourselves, within this action of our nature, who is 
the true centre of. its action and for whom all exists ; but 
this is not the ego, it is the Lord secret within our hearts, 
the divine Purusha. The self-assertion of ego-sense is the 
broken and distorted shadow in our minds of the truth 
that there is a real self within us which is the master of 
all and for whom and at whose behest Nature goes about 
her works. So too the ego's idea of free will is a distorted 
and misplaced sense of the truth that there is a free Self 
within us and that the will in Nature is only a modified 
and partial reflection of its will, modified and partial be- 
cause it lives in the successive moments of Time and ads 
by a constant series of modifications which forget much of 
their own precedents and are only imperfectly conscious 
of their own consequences and aims. But the Will within, 
exceeding the moments of Time, knows all these and the 
action of Nature in us is an attempt, we might sav, to 
work out under the difficult conditions of a natural and 
egoistic ignorance what is foreseen by the inner Will and 
Knowledge. 

But a time must come in our progress when we are 
ready to open our eyes to the real truth of our being, and 
then the error of our egoistic free-will must fall away 
from us. The rejection of the idea of egoistic free-will 
does not imply a cessation of action, because Nature is 
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the doer and carries out her action after this machinery 
is dispensed with even as she did before it came into 
usage in the process of her evolution. In the man who 
has rejected it, it may even be possible for her to develop 
a greater action ; for his mind may be more aware of all 
that his nature is by the self-creation of the past, more 
aware of the powers that environ and are working upon 
it to help or to hinder its growth, more aware too of the 
latent greater possibilities which it contains by virtue of all 
in it that is unexpressed, yet capable of expression ; and this 
mind may be a freer channel for the sanction of the Pu- 
rusha to the greater possibilities that it sees and a freer 
instrument for the response of Nature, for her resultant 
attempt at their development and realisation. But this rejec- 
tion of free-will must not be a mere fatalism or idea of na- 
tural determinism in the understanding without any vision 
of the real Self in us ; for then the ego still remains as 
our sole idea of self and, as that is always the instrument of 
Prakriti, we still act by the ego and with our will as her 
instrument, and the idea in its brings no real change, but 
only a modification of our intellectual attitude. We shall 
have accepted the phenomenal truth of the determination 
of our egoistic being and action by Nature, we shall have 
seen our subjection ; but we shall not have seen the un- 
born self within which is above the action of the gunas ; 
we shall not have seen wherein lies our gate of freedom. 
Nature and ego are not all we are ; there is the free soul, 
the Purusha. 

But in what consists this freedom of the Purusha? 
The Purusha of the current Sankhya philosophy is free 
in the essence of his being, but because he is the non- 
doer, akarta ; and in so far as he permits Nature to throw 
on the inactive Soul her shadow of action, he becomes 
bound phenomenally by the aclions of the gunas and 
cannot recover his freedom except by dissociation from 
her and bv cessation of her activities. If then a man casts 
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from him the idea of himself as the doer or of the works 
as his, if, as the Gita enjoins, he fixes himself in the view 
of himself as the inactive non-doer, dtmanam akarlnram, 
and all action as not his own but Nature’s, as the play 
of her gunas, will not a like result follow ? The Sankhya 
Purusha is the giver of the sanction, but a passive sanc- 
tion only, anumati, the work is entirely Nature’s ; essen- 
tially he is the witness and sustainer, not the governing 
and active consciousness of the universal Godhead, the 
Soul that sees and accepts, as a spectator accepts the re- 
presentation of a play he is watching, not the Soul that 
both governs and watches the play planned by himself 
and staged in his own being. If then he withdraws the 
sanction, if he refuses to acknowledge the illusion of 
doing by which the play continues, he ceases also to be 
the sustainer and the action comes to a stop, since it is 
only for the pleasure of the witnessing conscious Soul 
that Nature performs it and only by his support that she 
can maintain it. Therefore it is evident that the Gita's 
conception of the relations of the Purusha and Prakriti 
are not the Sankhva’s, since the same movement leads to 
a quite different result, in one case to cessation of works, 
in the other to a great, a selfless and desireless, a divine 
action. In the Sankhya Soul and Nature are two different 
entities, in the Gita they are two aspects, two powers of 
one self-existent being ; the Soul is not onlv giver of the 
sanction, but lord of Nature, Ishwara, through her en- 
joying the play of the world, through her executing di- 
vine will and knowledge in a scheme of things supported 
by his sanction and existing by his immanent presence, 
existing in his being, governed by the law of his being 
and the conscious will within it. To know, to respond to, 
to live in the divine being and nature of this Soul is the 
object of withdrawing from the ego and its action. One 
rises then above the lower nature of the gunas to the 
higher divine nature. 
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The movement by which this ascension is determined 
results from the complex poise of the Soul in its relations 
with Nature ; it depends on the Gita’s idea of the triple 
Purusha. The Soul that immediately informs the action, 
•the mutations, the successive becomings of Nature, is the 
Kshara, that which seems to change with her changes, to 
move in her motion, the Person who follows in his idea 
of his being the changes of his personality brought about 
by the continuous action of her Karma. Nature here is 
Kshara, a constant movement and mutation in Time, a 
constant becoming. But this Nature is simply the execu- 
tive Power of the Soul itself ; for only by what he is, can 
she become, only according to the possibilities of his 
becoming, can she act ; she works out the becoming of 
his being. Her Karma is determined by Swabhava, the 
own-nature, the law of self-becoming of the soul, even 
though, the agent and executive of the becoming, it seems 
to determine it. According to what we are, we act, and 
by our action we develop, we work out what we are. 
Nature is the action, the mutation, the becoming, and it 
is the Power that executes all these ; but the Soul is the 
conscious being from which that Power proceeds, from 
whose luminous stuff of consciousness she has drawn the 
variable consciousness that changes with her actions, from 
whose dynamic stuff of power or conscious will she has 
drawn the variable will that changes and express its changes 
in her actions. And this Soul is One and Many ; it is the 
o.ie Life-being out of which all life is constituted and it 
is all these -living beings ; it is the cosmic Existent and 
it is all this multitude of cosmic existences, sarvabliutani , 
for all these are One ; all the many Purushas are in their 
original being the one and only Purusha. But the mecha- 
nism of the ego-sense in Nature, which is part of her action, 
induces the mind to identify the soul’s consciousness with 
the limited becoming of the moment, with the sum of her 
active consciousness in a given field of space and time, 



with the result from moment to moment of the sum of 
her past actions. !( is possible to realise in a way this unity 
of all these beings, in Nature herself, and become aware 
of acosmic Soul, which is manifest in the whole action ot 
cosmic Nature, Nature manifesting the Soul, the Sou! 
constituting the Nature. But this U to become aware only 
of the great cosmic Becoming, which is not false or un- 
real, but the knowledge of which alone does not give us 
the true knowledge of our self, for our true self is always 
something more than this and something beyond it. 

For, bevond the soul manifest in Nature and bound 
up with its action, is another status ot the Purusha, which 
is entirely a status and not at all an action ; that is the 
silent, the immutable, the all-pervading, self-existent, 
motionless Self, v/nviguh/u/ mlinlnw, immutable Being 
and not Becoming, the Akshara. In the kshara the Soul 
is involved in the action of Nature, therefore it is con- 
centrated, loses itself, as it were, in the moments of Time, 
in the waves of the Becoming : in the Akshara Nature 
falls to silence and rest in the Soul, therefore it becomes 
aware of its immutable being. The Kshara is the San- 
khva’s Purusha when it reflects the varied workings of the 
gimas of Nature, and it knows itself as the Saguna, the Per- 
sonal ; the Akshara is the Sankhva's Purusha when the 
gimas have fallen into a state of equilibrium, and it knows 
itself, as the Nirguna, the Impersonal. Therefore while 
the Kshara, associating itself with the works of Prakrit), 
seetns to be the doer of works, karta, the Akshara disso- 
ciated from all the workings of the gunas is the inactive 
non-doer, akartn, and witness. The soul of man, when 
it takes the poise of the Kshara, identifies itself with the 
play of personality and readily clouds its self-knowledge 
with the ego-sense in Nature, so that he thinks of himself 
as the ego doer of works ; when it takes its poise in the 
Akshara, it identifies itself with the Impersonal and is 
aware of Nature as the doer and itself as the inactive wit- 
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nessing Self, akart&ram. The mind of man has to tend 
to one of these poises, it takes them as alternatives ; it is 
bound by Nature to action in the mutations of quality 
and personality or it is free from her workings in immut- 
able impersonality. 

But these two, the status and immutability of the 
Soul and the action of the Soul and its mutability in 
Nature, actually coexist, and this would be an anomaly 
irreconcilable except by some such theory as that of 
Maya or else of a double and divided being, if there were 
not a supreme reality of the Soul’s existence of which 
these are the two contrary aspects, but which is limited 
bv neither of them. We have seen that the Gita finds this 
in the Purushottama. The supreme Soul is the Ishwara, 
God, the Master of all being, sarva-bhuta-walu'slnvura. 
He puts forth his own active nature, his Prakriti , — svam 
pinkr’itiiii, says the Gita, — manifest in the Jiva, worked 
out by the s^hblidru, own-becoming, of each Jiva ac- 
cording to the law of the divine being in it, the great 
lines of which each Jiva must follow, but worked out too 
m the egoistic nature by the bewildering play of the three 
gunas upon each other, guild gnneshu vartante. That is 
the tint gtuiya may l Maya, the Maya hard for man to get 
beyond, duratyayd , — yet can one get beyond it by trans- 
cending the three gunas. For while all this is done bv 
the Ishwara through his Nature-Power in the Kshara, in 
the Akshara he is untouched, indifferent, regarding all 
equally, extended within all, yet above all. In all three 
he is the Lord, the supreme Ishwara in the highest, the 
presiding and all-pervading Impersonality, prabhu and 
viblni, in the Akshara, and the immanent Will and active 
Lord in the Kshara. He is free in his impersonality even 
while working out the play of his personality ; he is not 
either merely impersonal or personal, but one and the 
same being in two aspects ; he is the impersonal-person- 
al, nirgtmo ginti, of the Upanishad. By him all ba{i 
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been willed even before it is worked out, — as he says of 
the still living Dhartrarashtrians, “already have they been 
slain by Me ’’ inava mhatdh fmrvam era, — and the work- 
king out by Nature is only the result of his Will ; yet by 
virtue of his impersonality behind he is not bound by 
his works, kartaram akartaram. 

But man as the individual self, owing to his ignorant 
self-identification with the work and the becoming, as if 
that were all his soul and not a power of his soul, a power 
proceeding from it, is bewildered by the ego-sense. He 
thinks that it is he and others who are doing all ; he does 
not see that Nature is doing all and that he is misrepresent- 
ing and disfiguring her works to himself by ignorance and 
attachment. He is enslaved by the gunas, now hampered 
in the dull case of tamas, now blown by the strong winds of 
rajas, now limited by the partial lights of sattwa, not dis- 
tinguishing himself at all from the nature-mind which 
alone is thus modified by the gunas. He is therefore maste- 
red by pain and pleasure, happiness and grief, desire 
and passion, attachment and disgust ; he has no freedom. 

He must, to be free, get back from the Nature actien 
to the status of the Akshaia ; he will then be triguuatitu, 
beyond the gunas. Knowing himself as the Akshara Brah- 
man, the unchanging Purusha, he will know himself as an 
immutable impersonal self, the Atman, tranquilly observ- 
ing and impartially supporting the action, but himself 
calm, indifferent, untouched, motionless, pure, one with all 
beings in their self, not one with Nature and her work- 
ings. This Self, though by its presence authorizing the 
works of Nature, though by its pervading being support- 
ing and consenting to them, prabliu vibhu, does not itself 
create works or the state of the doer or the joining of the 
works to their fruit, na kartr itvam na kuniuini sr’ijati 
iia kcinnti-pliala-sanyogam, but only watches nature in the 
Kshara working out these things, svabhdvas tu pravartate ; 
it accepts neither the sin nor the virtue of the living 
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creatures born into this Birth, jantavah, as his own, 
nddatte kasyachit papain tin chaivd sukr’itaw. It is the ego 
bewildered bv ignorance which attributes these things to 
itself, because it assumes the responsibility of the doer 
and chooses to figure as that and not as an instrument 
of a greater power, which is all that it really is ; ajunnc- 
ndvr’itnm jiianaiu tain inuhyanti jantavah. By getting 
back into the impersonal self the soul gets back into a 
greater self-knowledge and is liberated from the bondage 
of the works of Nature, untouched by her gunas, free from 
her shows of good and evil, suffering and happiness. The 
natural being, the mind, body, life, still remain, Nature 
still works ; but he does not identify himself with these, 
nor while the gunas play in the natural being, does he 
rejoice or grieve. He is thy calm and free immutable 
Self observing all. 

Is this the last state, the utmost possibility, the high- 
est secret ? It cannot be, since this is a mixed or divided, 
not a perfectly harmonised status, a double, not a unified 
being, a freedom in the soul, an imperfection in the na- 
ture. It can only be a stage. What then is there beyond 
it ? One solution is that of the Sannyasin who rejects th; 
action altogether, so far at least as action can be rejected; 
but this solution, though admitted, is not preferred by the 
Gita. The Gita also insists on the giving up of actions, 
sarvakanndni sanuvasya, but inwardly to the Brahman. 
Brahman in the Kshara supports the action of Prakriti, 
Brahman in the Akshara dissociates itself from the action, 
preserves its freedom ; the individual soul unified with the 
Brahman in the Akshara is free and dissociated, unified 
with the Brahman in the Kshara supports, but is not af- 
fected. This it can do best when it sees that both are 
aspects of the one Purushottama. The Purushottama, in- 
habiting all existences as the secret lshwara, controls the 
Nature and by his will, now no longer distorted and 
disfigured by the ego-sense, the Nature works out the 



actions by the swabhava ; the individual soul makes lu- 
divinised natural being the instrument of the divine will, 
iiiwitta-iiidtraiu. He remains even in action In’aiindtita, 
beyond the gunas, free from the gunas, uistraigunxa, ful- 
filling entirely at last the earlv injunction of the Gita, 
nistraigimyo bliardrjmui. He is indeed still the en|<>yerof 
the gunas, as is the Brahman, uiryniuun giniabhoktn ilia, 
unattached, yet all-supporting, even as is that Brahman, 
asaklam sarvabhr it : but the action of the gunas within 
him is quite changed ; it is lifted above their egoistic char- 
acter and reactions. For he has unified his whole being in 
the Purushottama, has assumed the divine being and the 
higher divine nature of becoming, matlbhdra , has unified 
even his mind and natural consciousness with the Divine, 
mttv.mana machchtUah. This change is the final evolu- 
tion of the nature and the consummation of the divine 
birth, raluisyam uttanuim. 



The Synthesis of Yoga 


CHAPTER XLII 

THE MOTIVES OF DEVOTION 

All religion begins with the conception of some 
Power or existence greater and higher than our limited 
and mortal selves, a thought and act of worship done to 
that Power, and an obedience offered to its will, its laws 
or it> demands. But Religion, in its beginnings, sets an 
unmeasuiable gulf between the Power thus conceived, 
worshipped and obeyed and the worshipper. Yoga in its 
culmination abolishes the gulf ; for ^ oga is union. \Ye 
arrive at union with it through knowledge ; for as our 
tirst obscure conceptions of it clarity, enlarge, deepen, we 
come to recognise it as our own highest self, the origin 
and sustainer of our being and that towards which it 
tends. We arrive at union with it through works ; for 
Irom simply obeying we come to identify our will with 
its Will, since only in proportion as it is identified with 
this Power that is its source and ideal, can our will be- 
come perfect and divine. We arrive at union with it also 
by worship ; for the thought and act of a distant worship 
develops into the necessity of close adoration and this 
into the intimacy of love, and the consummation of love 
is union with the Beloved. It is from this development 



f)00 


ARYA 


it 


l ) 


of worship that the Yoga of devotion starts and it is by 
this union with the Beloved that it finds its highest point 
and consummation. 

All our instincts and the movements of our being 
begin by supporting themselves on the ordinary motives 
of our lower human nature, — mixed and egoistic motives 
at first, but afterwards they purify and elevate themselves, 
they become an intense and special need of our higher 
nature quite apart from the results our actions bring with 
them; finally they exalt themselves into a sort of categorical 
imperative of our being, and it is through our obedience to 
this that we arrive at that supreme something self-existent 
in us which was all the time drawing us towards it, first by 
the lures of our egoistic nature, then by something much 
higher, larger, more universal, until we are able to feel its 
own direct attraction which is the strongest and most im- 
perative of all. In the transformation of ordinary religious 
worship into the Yoga of pure Bhakti we see this develop- 
ment from the motived and interested worship of popular 
religion into a principle of motiveless and self-existent 
love. This last is in fact the touchstone of the real Bhakti 
and shows whether we are really in the central way or are 
only upon one of the bvpaths leading to it. We have to 
throwaway the props of our weakness, the motives of the 
ego, the lures of our lower nature before we can deserve 
the divine union. 

Faced with the sense of a Power or perhaps a num- 
ber of Powers greater and higher than himself by whom 
his life in Nature is overshadowed, influenced, governed, 
man naturally applies to it or to them the first primitive 
feelings of the natural being among the difficulties, desires 
and dangers of that life, — fear and interest. The enormous 
part played by these motives in the evolution of the reli- 
gious instinct, is undeniable, and in fact, man being what 
he is, it could hardly have been less ; and even when 
religion has advanced fairly far on its road, we see these 
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motives still surviving, active, playing a sufficiently large 
part, justified and appealed to by Religion herself in sup- 
port of her claims on man. The fear of God, it is said, — 
or, it mav be added for the sake of historical truth, the 
fear of the Gods, — is the beginning of religion, a half- 
truth upon which scientific research, trying to trace the 
evolution of religion, ordinarily in a critical and often a 
hostile rather than in a sympathetic spirit, has laid undue 
emphasis. But not the fear of God only, for man does 
not act, even most primitively, from fear alone, but from 
twin motives, fear and desire, fear of things unpleasant and 
maleficent and desire of things pleasant and beneficent, — 
therefore from fear and interest. Life to him is primarily 
and engrossingly, — until he learns to live more in his 
soul and only secondarily in the action and reaction of 
outward things, — a series of actions and results, things to 
be desired, pursued and gained by action and things to 
be dreaded and shunned, yet which may come upon him 
as a result of action. And it is not only by his own action 
but by that also of others and of Nature around him that 
these things come to him. As soon, then, as he comes to 
sense a Power behind all this which can influence or de- 
termine action and result, he conceives of it as a dispen- 
ser of boons and sufferings, able and under certain condi- 
tions willing to help him or hurt, save and destroy. 

In the most primitive parts of his being he conceives 
of it as a thing of natural egoistic impulses like himself, 
beneficent when pleased, maleficent when offended ; wor- 
ship is then a means of propitiation by gifts and a suppli- 
cation by prayer. He gets God on his side by praying to 
him and flattering him. With a more advanced mentality, 
he conceives of the action of life as reposing on a certain 
principle of divine justice, which he reads always accord- 
ing to his own ideas and character, as a sort of enlarged 
copy of his human justice ; he conceives the idea of moral 
good and evil and looks upon suffering and calamity and 




t>02 


*■ ARIA " 


all things unpleasant as a punishment for his sins and upon 
happiness and good fortune and all things pleasant as a 
reward of his virtue. God appears to him as a king, judge, 
legislator, executor of justice. Rut still regarding him as 
a sort of magnified Man, he imagine-, that as his own j U'-- 
tice can he deflected by prayers and propitiation, so the 
divine justice can also be deflected b\ the same means. 
Justice is to him reward and punishment, and the justice 
of punishment can be modified by mercy to the suppliant, 
while rewards can be supplemented by special favours 
and kindness such as Power when pleased can always 
bestow on its adherents and worshippers. Moreover God 
like ourselves is capable of wrath and revenge, and wrath 
and revenge can be turned by gifts and supplication and 
atonement ; he is capable too of partiality, and his par- 
tiality can be attracted by gifts, by prayer and by praise. 
Therefore instead ol reiving solely on the observation of 
the moral law, worship as prayer and propitiation is -till 
continued. 

Along with these motives there arises another deve- 
lopment of personal feeling, first of the awe which one 
naturallv feels for something vast, powerful and incalcu- 
lable beyond our nature by a certain inscrutability in the 
springs and extent of its action, and of the veneration and 
adoration which one feels for that which is higher in its 
nature or its perfection than ourselves. For, even while 
preserving largely the idea of a God endowed with the 
qualities of human nature, there still grows up along with 
it, mixed up with it or superaclded, the conception of an 
omniscience, an omnipotence and a mysterious perfection 
quite other than our nature. A confused mixture of all these 
motives, variously developed, often modified, subtilised or 
glossed over, is what constitutes nine tenths of popular 
religion ; the other tenth is a suffusion of the rest bv the 
percolation into it of nobler, more beautiful and pro- 
founder idea^ of the Divine which minds of a greater 
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spirituality have been able to bring into the more primi- 
tive religious concepts of mankind. The result is usually 
crude enough and a ready target for the shafts of scepticism 
and unbelief, — powers of the human mind which have 
their utility even for faith and religion, since they compel 
a religion to purifv gradually what is crude or false in its 
conceptions But what we have to see is how far in puri- 
fying and elevating the religious instinct of worship any 
of these earlier motives need to survive and enter into the 
Yoga of devotion which itself starts from worship. That 
depends on how far they correspond to any truth of the 
divine Being and its relations with the human soul ; for 
we seek by Bhakti union with the Divine and true rela- 
tion with it, with its truth and not with any mirage of 
our lower nature and of its egoistic impulses and ignor- 
ant conceptions. 

The ground on which sceptical unbelief assails Reli- 
gion, namely, that there is in fact no conscient Power or 
Being in the universe greater and higher than ourselves 
or in any way influencing or controlling our existence, 
is one which Yoga cannot accept, as that would contra- 
dict all spiritual experience and make Yoga itself impossi- 
ble. Yoga is not a matter of theory or dogma, like philo- 
sophv or popular religion, but a matter of experience. Its 
experience is that of a conscient universal and supracos- 
mic Being with whom it brings us into union, and this 
conscious experience of union with the Invisible, always 
renewable and verifiable, is as valid as oui conscious ex- 
perience of a physical world and of visible bodies with 
whose invisible minds we daily communicate. Yoga pro- 
ceeds by conscious union, the conscious being is its in- 
strument, and a conscious union with the Inconscient 
cannot be. It is true that it goes beyond the human con- 
sciousness and in Samadhi becomes superconscient, but 
this is not an annullation of our conscious being, it is 
onlv its self -exceeding, the going beyond its present level 



and normal limits. 

So far, then, all Yogic experience is agreed. But Reli- 
gion and the Yoga of Bhakti go farther ; they attribute to 
this Being a Personality and human relations with the 
human being. In both the human being approaches the 
Divine by means of his humanity, with human emotions, 
as he would approach a fellow-being, but with more in- 
tense and exalted feelings ; and not only so, but the Divine 
also responds in a manner answering to these emotions. 
In that possibility of response lies the whole question ; for 
if the Divine is impersonal, featureless and relationless, 
no such response is possible and all human approach to 
it becomes an absurdity ; we must rather dehumanise, de- 
personalise, annul ourselves in so far as we are human be- 
ings or any kind of beings ; on no other conditions and 
by no other means can we approach it. Love, fear, pray- 
er, praise, worship of an Impersonality which has no 
relation with us or with anything in the universe and no 
feature that our minds can lay hold of, are obviously an 
irrational foolishness. On such terms religion and devo- 
tion become out of the question. The Adwaitin in order 
to find a religious basis for his bare and sterile philosophy, 
has to admit the practical existence of God and the gods 
and to delude his mind with the language of Maya. Bud- 
dhism only became a popular religion when Buddha had 
taken the place of the supreme Deity as an object of 
worship. 

Even if the Supreme be capable of relations with us 
but only of impersonal relations, religion is robbed of its 
human vitality and the Path of Devotion ceases to be ef- 
fective or even possible. We may indeed apply our human 
emotions to it, but in a vague and imprecise fashion, with 
no hope of a human response : the only way in which it 
can respond to us, is by stilling our emotions and throw- 
ing upon us its own impersonal calm and immutable 
equality ; and this is what in fact happens w'hen we ap* 
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proach the pure impersonality of the Godhead. We can 
obey it as a Law, lift our souls to it in aspiration towards 
its tranquil being, grow into it by shedding from us our 
emotional nature ; the human being in 11s is not satisfied, 
but it is quieted, balanced, stilled. But the Yoga of devo- 
tion, agreeing in this with Religion, insists on a closer and 
wanner worship than this impersonal aspiration. It aims at 
a divine fulfilment of the humanity in us as well as of the 
impersonal part of our being ; it aims at a divine satisfac- 
tion of the emotional being of man. It demands of the 
Supreme acceptance of our love and a response in kind ; 
as we delight in Him and seek Him, so it believes that He 
too delights in us and seeks us. Nor can this demand be 
condemned as irrational, for if the supreme and universal 
Being did not take any delight in us, it is not easy to see 
how we could have come into being or could remain in 
being, and if He does not at all draw us towards him, — a 
divine seeking of us, — there would seem to be no reason 
in Nature why we should turn from the round of our 
normal existence to seek Him. 

Therefore that there maybe at all any possibility of a 
Yoga of devotion, we must assume first that the supreme 
Existence is not an abstraction or a state of existence, 
but a conscious Being ; secondly, that he meets 11s in the 
universe and is in some way immanent in it as well as its 
source, — otherwise, we should have to go out of cosmic 
life to meet him ; thirdly, that he is capable of personal 
relations with us and must therefore be not incapable of 
personality ; finally, that when we approach him by our 
human emotions, we receive a response in kind. This 
does not mean that the nature of the Divine is precisely 
the same as our human nature though upon a larger scale, 
or that it is that nature pure of certain perversions and God 
a magnified or else an ideal Man. God is not and cannot be 
an ego limited by his qualities as we are in our normal cons- 
ciousness. But on the other hand our human conscious* 
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ness must certainly originate and have been derived from 
the Divine ; though the forms which it takes in us may and 
must be other than the divine because we are limited hy 
ego, not universal, not superior to our nature, not greater 
than our qualities and their workings, as he is, still our 
human emotions and impulses must have behind them a 
Truth in him of which they are the limited and very often, 
therefore, the perverse or even the degraded forms. By ap- 
proaching him through our emotional being we approach 
that Truth, it comes down to us to meet our emotions and 
lift them towards it ; through it our emotional being is 
united with him. 

Secondly, this supreme Being is also the universal 
Being and our relations with the universe are all means 
by which we are prepared for entering into relation with 
him. All the emotions with which we confront the action 
of the universal existence upon 11s, are reallv directed to- 
wards him, in ignorance at first, but it is by directing 
them in growing knowledge towards him that we enter 
into more intimate relations with him, and ail that is false 
and ignorant in them will fall away as we draw nearer 
towards unity. To all of them he answers, taking us in 
the stage of progress in which we are ; for if we met no 
kind of response or help to our imperfect approach, the 
moie perfect lelations could never be established. Even 
as men approach him, so he accepts them and responds 
too by the divine Love to their bhakti, tathaivn bhajatc. 
W hatevei form of being, whatever qualities they lend to 
him, through that form and those qualities he helps them 
to develop, encourages or governs their advance and in 
their straight way or their crooked draws them towards 
him. What they see of him is a truth, but a truth repre- 
sented to them in the terms of their own being and con- 
sciousness, partially, distortedly, not in the terms of its 
own higher reality, not in the aspect which it assumes 
when we become aware of the complete Divinity. This 
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is the justification of the cruder and more primitive ele- 
ments of religion and also their sentence of transience 
and passing. Thev are justified because there is a truth 
of the Divine behind them and only so could that truth 
of the Divine he approached in that stage of the develop- 
ing human consciousness and be helped forward ; they 
are condemned, because to persist always in these crude 
conceptions and relations with the Divine is to miss that 
closer union towards which these crude beginnings are 
the first steps, however faltering. 

All life, we have said, is a Yoga of Nature ; here in 
this material world life is her reaching out from her first 
inconscience towards a return to union with the conscient 
Divine from whom she proceeded. In religion the mind 
of man, her accomplished instrument, becomes aware of 
her goal in him, responds to her aspiration. Even popular 
religion is a sort of ignorant Yoga of devotion. But it 
doe.-, not become what we specifically call Yoga until the 
motive becomes in a certain degree clairvoyant, until it 
sees that union is its object and that love is the principle 
of union, and until therefore it tries to realise love and 
lose its separative character in love. When that has been 
accomplished, then the Yoga has taken its decisive step 
and is sure of its fruition. Thus the motives of devotion 
have first to direct themselves engrossinglv and predomi- 
nantly towards the Divine, then to transform themselves 
so that thev are rid of their more earthy elements and 
finallv to take their stand in pure and perfect love. All 
those that cannot coexist with the perfect union of love, 
must eventually fall away, while only those that can form 
themselves into expressions of divine love and into means 
of en joying divine love, can remain. For love is the one 
emotion in us which can be entirely motiveless and self- 
existent ; love need have no other motive than love. For 
all our emotions arise either from the seeking after delight 
and the possession of it, or from the baffling of the search, 
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or from the failure of the delight we have possessed or had 
thought to grasp ; but love is that by which we can enter 
directlv into possession of the self-e.\istent delight of the 
divine Being. Divine love is indeed itself that possession 
and, as it were, the body of the Ananda. 

These are the truths which condition our approach 
to this Yoga and our journey on this path. There are 
subsidiary questions which arise and trouble the intellect 
of man, but, though we may have yet to deal with them 
thev are not essential. Yoga of Bhakti is a matter of the 
heart and not of the intellect. For even for the knowledge 
which comes on this way, we set out from the heart and 
not from the intelligence. The truth of the motives of 
the heart’s devotion and their final arrival and in some 
sort their disappearance into the supreme and unique self- 
existent motive of love, is therefore all that initially and 
essentially concerns us. Such difficult questions there are 
as whether the Divine has an original supraphysical form 
or power of form from which all forms proceed or is 
eternally formless ; all we need at present say is that the 
Divine does at least accept the various forms which the 
devotee gives to him and through them meets him in love, 
while the mixing of our spirits with his spirit is essential 
to the fruition of Bhakti. So too, certain religions and 
religious philosophies seek to bind down devotion by a 
conception of an eternal difference between the human soul 
and the Divine, without which they say love and devotion 
cannot exist, while that philosophy which considers that 
One alone exists, consigns love and devotion to a move- 
ment in the ignorance, necessary perhaps or at the least 
useful as a preparatory movement while yet the ignorance 
lasts, but impossible when all difference is abolished and 
therefore to be transcended and discarded. We may hold, 
however, the truth of the one existence in this sense that 
all in Nature is the Divine even though God be more 
than all in Nature, and love becomes then a movement by 
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which the Divine in Nature and man takes possession of 
and enjoys the delight of the universal and the supreme 
Divine. In any case, love has necessarily a twofold fulfil- 
ment by its very nature, that by which the lover and the 
beloved enjoy their union in difference and all too that 
enhances the joy of various union, and that by which they 
throw themselves into each other and become one Self. 
That truth is quite sufficient to start with, for it is the very 
nature of love, and since love is the essential motive of 
this Yoga, as is the whole nature of love, so will be too 
the crown and fulfilment of the movement of the Yoga. 


The Psychology of Social 
Development 


XXII 

Our normal conduct of life, whether the individual nt 
the social, is actually governed hv the balance between two 
powers, first an implicit will central to the life and inhe- 
rent in the main power of its action, secondly, whatever 
modifying will can come in by the Idea in mind, — for 
man is a mental being, — to give this force a conscious or- 
ientation and a conscious method. Life normally finds 
its own centre in the vital and physical being, its cravings 
and its needs, its demand for persistence, growth and 
enjoyment, and its hrst self-direction and ordeiing of 
method are instinctive, entirely or very largely subconscient 
and magnificently automatic. The ease, splendour, fine 
normality, beauty, self-satisfaction of the subhuman life 
of Nature up to the animal is due to its entire obedience 
to this instinctive and automatic urge. It is a vague sense 
of this truth and ot the very different and in this respect 
inferior character of human life which makes the thinker, 
when dissatisfied with our present conditions, speak of a 
life according to Nature as the remedy. It is an attempt to 
find such a rule in the essential nature of man which has 
inspired revolutionary conceptions of ethics and society 
and individual selt-development like the vital philosophy 
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of Nietzsche. The common delect of these conceptions is 
to miss the true character of man and of his true law of 
being, his dhartna. 

Nietzsche’s idea that to develop the superman out of 
our present very unsatisfactory manhood is our real busi- 
ness, is m itself an absolutely sound idea. His formula of 
our aim, “ to become ourselves," implying, as it does, that 
man has not yet found all his true self, his true nature by 
which he can successfully and spontaneously live, could 
not be bettered. But then the question of questions is 
there, what is our self, and what is our real nature ? What is 
that which is growingiin us, .but into which we have not 
yet grown ? It is something divine, is the answer, a divinity 
Olympian, Apollinian, Dionysiac, which the reasoning 
and consciously willing animal, man, is labouring more or 
less obscurely to become. Certainly, it is all that ; but 
in what shall we find the seed of that divinity and what is 
the poise in which the superman, once self-found, can ab- 
ide and be secure from lapse into this lower and imperfect 
manhood ? Is it the intellect and will, the double-aspected 
buddht of the Indian psychological system? But this is 
at present a thing so perplexed, so divided against itself, 
so uncertain of everything it gains, up to a certain point 
indeed magically creative and efficient, but when all has 
been said and done, in the end so splendidly futile, so at 
war with and yet so dependent upon and subservient to our 
lower nature, that even if in it there lies concealed some 
seed of the entire divinity, it can hardly itself be the seed 
and at any rate gives us no such secure and divine poise 
as we are seeking. Therefore we say, not the intellect and 
will, but that supreme thing in us yet higher than the bud- 
dhi, the spirit which lies concealed in the coatings of our 
lower nature, is the secret seed of the divinity and will be, 
when discovered and delivered, the ground upon which 
a divine life of the human being can be with deep security 
founded. 
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When we speak of the superman, we speak evidently 
of something abnormal to our present nature, so much 
so that the very idea of it becomes easily alarming and 
repugnant to our normal humanity, which does not de- 
sire to be called out from its constant mechanical round 
to scale what may seem to it impossible heights, and loves 
still less the prospect of being exceeded, left behind and 
dominated, — though the object of a true supermanhood 
is not exceeding and domination for its own sake but 
precisely the raising of our normal humanity. But mark 
that this thing which we have called normal humanity, 
is itself something abnormal in Nature, something the 
like and parity of which we look around in vain to dis- 
cover ; it is a rapid freak, a sudden miracle. Abnormality 
in Nature is no objection, no necessary sign of imperfec- 
tion, but may well be an effort at a much greater perfec- 
tion ; but this perfection is not found until the abnormal 
can find its own secure normality. But man is an abnormal 
who has not found his own normality, — he may imagine 
he has, he may appear to be normal in his own kind, but 
that normality is only a sort of provisional order ; there- 
fore though man is infinitely greater than the plant or the 
animal, he is not perfect in his own nature like the plant 
and the animal. This imperfection is not a thing to be at 
all deplored, but rather a privilege and a promise, for it 
opens out to us an immense vista of self-development and 
self-exceeding. Man at his highest is a half-god who has 
risen up out of the animal Nature and is splendidly ab- 
normal in it, but the thing which he has started out to be, 
the whole god, is something so much greater than what 
he is that it seems to him as abnormal to himself as he 
is to the animal. This means a great and arduous labour 
of growth before him, but also a splendid crown of his 
race and his victory. 

What precisely is the defect from which all his imper* 
fection springs ? We have already indicated it, — that has 
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indeed been the general aim of the preceding chapters, — 
but it is necessary to state it now more succinctly and 
precisely. We see that at first sight man seems to be a 
double nature, an animal nature of the vital and physical 
being which lives according to its instinct, its automatic 
orientation and method and with that a half-divine nature 
of the self-conscious intellectual, ethical, aesthetic, intelli- 
gentlv emotional, intelligently dynamic being who is cap- 
able of finding and understanding the law of his own action 
and consciously using and bettering it, a reflecting mind 
that understands Nature, a will that uses, elevates, perfects 
Nature, a sense that intelligently enjoys Nature. The aim of 
the animal part of us is to increase vital possession and en- 
joyment ; the aim of the semi-divine part of us is also to 
grow, possess and enjoy, but first to possess and enjoy 
intelligently, aesthetically, ethically, by the powers of the 
mind much more than by the powers of the life and 
body, and, secondly, to possess and enjoy, not so much 
the vital and physical except in so far as that is necessary 
as a foundation and starting-point, a preliminary necessity 
or condition, but things intellectual,- ethical and aesthetic, 
and to grow not so much in the outward life, except in 
so far as that is necessary to the security, ease and dignity 
of our human existence, but in the true, the good and the 
beautiful. 

This means that man has developed a new power of 
being, — let us call it a new soul-power, with the premiss 
that we regard the life and the body also as a soul-power, 
— and the being who has done that is under an inherent 
obligation not only to look at the world and revalue all 
in it from this new elevation, but to compel his whole 
being to obev this pow-er and in a way reshape itself in 
its mould, and even to reshape, so far as he can, his en- 
vironmental life into some image of its truth and law. In 
doing this lies his swadharma, his natural rule, the way 
of his perfection and his real happiness. Failing in this, 
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he fails in the aim of his nature and his being, and has to 
begin again until he finds the right path and arrives at a 
successful turning-point, a decisive crisis of transforma- 
tion. Now this is precisely what man has failed to do. 
He has effected something, he has passed a certain stage 
of his journey. He has laid some yoke of the intellectual, 
ethical, aesthetical rule on his vital and phvsical being 
and made it impossible for himself to be content with or 
really to be the mere human animal. But more he has 
not been able to do successfully. The transformation of 
his life into the image of the true, the good and the 
beautiful seems as far off as ever ; if ever he comes near 
to some imperfect form of it, — and even then it is only- 
done by a class or by a number of individuals with some 
reflex action on the life of the mass, — he slides back from 
it in a general decay of his life, or else stumbles on from 
it into some bewildering upheaval out of which he comes 
with new gains indeed but also with serious losses. He 
has never arrived at any great turning-point, any decisive 
crisis of transformation. 

The main failure, the root of the whole failure in- 
deed, is that he has not been able to shift what we have 
called the implicit will central to his life and inherent in 
its main power of action. His central will of life is still 
situated in his vital and physical being, its drift is to- 
wards vital and physical enjoyment, enlightened indeed and 
checked to a certain extent in its impulses bv the higher 
powers, but enlightened only and very partially, not trans- 
formed, checked, not dominated and uplifted to a higher 
plane. The higher life is still only a thing superimposed 
on the lower, interfering with it, scolding, discouraging, 
lecturing, manipulating it, without being able to trans- 
form it, without indeed itself quite knowing where all this 
effort and uneasy struggle is meant to lead us, — sometimes, 
it thinks, to a quite tolerable human life on earth, the norm 
of which it can never successfully fix, and sometimes it 
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thinks it will he to another world whither by a religious 
life «r else an edifying death it will escape out of all this 
pother and trouble of mortal being. Therefore these two 
elements live together in a continual, a mutual perplexity, 
made perpetually uneasy, uncomfortable and ineffectual 
by each other, somewhat like an ill-assorted wife and 
husband, always at odds and yet half in love with or at least 
necessary to each other, unable to beat out a harmony, 
yet condemned to be joined in an unhappy leash until 
death separates them. All the uneasiness, dissatisfaction, 
disillusionment, weariness, melancholy, pessimism of the 
human mind comes from man’s practical failure to solve 
the riddle and the difficulty of his double nature. 

We have said that this failure is due to the fact that 
this higher power is only a mediator, and that thoroughly 
to transform the vital and physical life in its image is 
perhaps not possible, but at any rate not the intention ot 
Nature in us. It may be said perhaps that after all indivi- 
viduals have succeeded in effecting some figure of trans- 
mation, have led entirely ethical or artistic or intellectual 
lives, even shaped their life by some ideal of the true, the 
good and the beautiful, and whatever the individual has 
done, the race too may and should eventually succeed in 
doing ; for the exceptional individual is the future type, the 
forerunner. Yes, but to how much did their success really 
amount '! Either they impoverished the vital and physical 
life in them in order to give play to one element of their 
being, lived a onesided and limited existence,' or else 
they arrived at a compromise by which, while the higher 
life was given great prominence, the lower was still allow- 
ed to graze in its own field under the eye more or less 
strict or the curb more or less indulgent of the higher power 
or powers : in itself, in its own instincts and demands it re- 
mained unchanged. There was a dominance, but not a 
transformation. 

Life, indeed, cannot be entirely rational, cannot con- 
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form entirely to the 'fethical or the aesthetic or the scientific 
and philosophical mentality. All appearances of its doing 
so are always to a certain extent a trompe I’ocil, an intel- 
lectual, aesthetic or ethical illusion. Dominated, repressed 
it may be, but it reserves its right ; and though individu- 
als 01 a class may establish this domination for a time 
and impose some simulacrum of it upon the society, Life 
in the end circumvents the intelligence ; it gets strong ele- 
ments in it, for always there are traitor elements at work, 
to come over to its side and reestablishes its instincts, 
recovers its field ; or if it fails in this, it has its revenge in 
its own decac which brings about the decav of the society. 
So much so, that there are times when mankind perceives 
t is fact and, renouncing the attempt to dominate the 
i e instinct, determines to use the intelligence for its 
st nice and to give it light in its own field instead of ens- 
laving it to a higher, but chimerical ideal. 

Such a period was the recent materialistic age, when 
the intellect of man seemed decided to study thoroughly 
Life and Mattel , to admit only that, to recognise mind onlv 
as an instrument of Life and Matter, and to devote all 
its know ledge to a tremendous expansion of the vital and 
physical fife, its practicality, its effieienc\y its comfort 
and the splendid ordering of its instincts of production, 
possession and enjoyment. That was the character of the 
materialistic, commercial, economic age of mankind, a 
period in which the ethical mind persisted painfully, but 
with decreasing self-confidence, an increasing selt-ques- 
tionmg and a tendency to yield up the fortress of the moral 
law to the life-instinct, the aesthetic flourished as a rather 
glaring exotic ornament, a sort of rare orchid in the button- 
hole of the vita! man, and reason became the magnificent 
servant of Life and Matter. The titanic development of 
the vital Life which followed, is ending as the Titans 
always end ; it has fit its own funeral pyre in the confla- 
gration of a world-war, its natural upshot, a struggle 
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between the most “ efficient ” and “ civilised ” nations for 
the possession and enjoyment of the world, of its wealth, 
its markets, its available spaces, an inflated and plethoric 
commercial expansion, largeness of imperial size and rule. 
F or that is what the war has been in its real origin, because 
that was the secret or the open intention of all pre-war dip- 
lomacy and international politics; and if a nobler idea 
has awakened, it has been only under the scourge of Death 
and before the terrifying spectre of mutual destruction. Even 
now the awakening is bv no means complete, nor every- 
where quite sincere, but it is there and it is struggling to 
wards birth even in Germany, the great protagonist of the 
vitalistic philosophy of life. In that awakening lies some 
hope of better things. 

Its first result seems likely to be a return to an older 
ideal, with a will to use the reason and the ethical mind 
better and more largely in the ordering of individual, of 
national and of international life. And such an attempt mav 
well be a necessary stage towards the real solution. But 
if it ends there, we shall not arrive. The solution lies, we 
have said, in an awakening to our real, because our high- 
est self and nature, — that self which we are not yet, but have 
to become and which is not the strong and enlightened vital 
Will hymned by Nietzsche, but a spiritual self and spiritual 
nature using the mental being which we already are, but 
the mental being spiritualised, and transforming by a 
spiritual ideality the aim and action of our vital and phy- 
sical being ; for this is the formula of man in his highest 
potentiality, and safety lies in tending towards our highest 
and not in resting content with an inferior potentiality. To 
follow after the highest thing in us may seem to be to live 
dangerously, to use again one of Nietzsche's inspired 
expressions, but by that danger comes victory and security; 
to rest in or follow after an inferior potentiality may seem 
safe, rational, comfortable, easy, but it ends badly, in 
some futility or in a mere circling, down the abyss or in a 
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stagnant morass. Our right and natural road is towards 
the summits. 

We have then to return to the pursuit of an ancient 
secret which man, as a race, has seen only obscurely and 
followed after lamely, but in following which, neverthe- 
less, lies his social no less than his individual salvation, 
— the kingdom of God, the reign of the Spirit over mind 
and life and body. It is because they have never quite 
lost hold of this secret that the older Asiatic nations have 
survived so persistently ; they have fallen asleep, but they 
have not perished. It is true that they have for a time 
failed in life, while the European nations trusting to the 
flesh and the intellect have succeeded in life, but that 
success has always turned into a catastrophe. Still Asia 
has failed in life, it has fallen in the dust, and even if the 
dust in which it is lying is sacred, as the modern poet of 
Asia has declared, — though the sacredness may be doubt- 
ed, — still the dust is not the proper place for man, nor is 
to lie prostrate in it his right human attitude. Asia has not 
failed because she has followed after things spiritual, as 
some console themselves by saying, — as if the spirit could 
be at all a thing of weakness or a cause of weakness, — 
hut because she has not followed after it sufficiently, has 
not learned how entirely to make it the master of life, 
but has either made a gulf and a division between life 
and the Spirit or else has rested in a compromise between 
them and accepted as final socio-religious svstems found- 
ed upon that compromise. So to rest is perilous ; for the 
call of the Spirit more than any other demands that we 
shall follow it always to the end, and the end is neither a 
divorce and departure nor a compromise, but a conquest 
of all by the spirit and that reign of the seekers after 
perfection which, in the Hindu religious symbol, the last 
Avatar comes to accomplish. 

This truth it is important to note, for mistakes made on 
the path are often even more instructive than the mistakes 
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made by a turning aside from the path. As it is possible 
to superimpose the intellectual, ethical or aesthetic life 
or the sum of their motives upon the vital and physical, 
to be satisfied with a partial domination or a compromise, 
so it is possible to superimpose the spiritual life or some 
figure of strength or ascendency of spiritual ideas and 
motives on the mental, vital and physical life and either 
to impoverish the latter, to impoverish the vital and phy- 
sical existence and even to depress the mental as well in 
order to give the spiritual an easier domination, or else to 
make a compromise and leave the lower being its pasture 
on condition of doing frequent homage to the spiritual, 
admitting to a certain extent, greater or less, its influence 
and formally acknowledging it as the last state and the 
finality of the human being. This is the most that human 
society has ever done in the past, and though necessarily 
that must be a stage of the journey, to rest there is to 
miss the heart of the matter, the one thing needful. Not 
a humanity leading its ordinary life, what is now its nor- 
mal round, touched by spiritual influences, but a humanity 
aspiring wholeheartedly to a law that is now abonnal to it 
until its whole life has been elevated into spirituality, is the 
steep way that lies before man towards his perfection and 
the transformation that has to be made. 

The secret of the transformation lies in the transfer- 
ence of our centre of living and in a change of our main 
power of living. The central will implicit in life must be 
no longer the vital will in the life and the body, but the 
spiritual will which is now only disclosed to us weakened 
and disguised in the mental Idea, but which is in its own 
nature supramental and the supramental power and truth 
of which we have somehow to discover. The main power 
of our living must not be the vital urge of Nature which 
is already accomplished in us and can only whirl upon 
its rounds about the ego-centre, but the spiritual power 
which is secret in us and waits for our transcendence of 
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the ego and the discovery of the true individual in whose 
universality we shall be united with all others. To transfer 
from the vital being, the instrumental reality in us, to the 
spirit, the central reality, our will to be and our power of 
living is the eternal secret for which our nature is seeking. 
All that we have done hitherto is some attempt to transfer 
this will and power to the mental idea in us, to live in 
the mental being and in the strength of the idea. But the 
mental idea in us is always intermediary and instrumen- 
tal ; it depends on always and aims always at something 
other than itself and therefore though, being a power in 
itself, it can follow after its own separate satisfaction, it 
cannot rest always satisfied with that alone. It must either 
gravitate downwards and outwards towards the vital and 
physical life or it must elevate itself inwards and upwards 
towards the spirit. 

And that must be why in thought, in art, in conduct, 
in life we are always divided between two tendencies, one 
idealistic, the other realistic. The latter very easily seems to 
us more real, more solidly founded, more in touch with 
actualities because it relies upon a reality which is patent, 
sensible and already accomplished ; the idealistic easily 
seems to us something unreal, fantastic, unsubstantial, 
nebulous, a thing more of thoughts and words than of live 
actualities, because it is trying to embody a reality not vet 
accomplished. I o a certain extent we are perhaps right ; for 
the ideal, a stranger among the actualities of our physical 
life, is in fact a thing unreal until it has either in some way 
reconciled itself to the imperfections of our outer life or 
else found the greater and purer reality for which it is 
seeking and imposed it on our outer activities ; till then 
it hangs between two worlds and has conquered neither 
of them. Submission to the actual by a compromise is 
easy ; discovery of the spiritual truth and the transform- 
ation of our actual way of living is difficult : but it is 
precisely this difficult thing which has to be done, if man 
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is to find and fulfil his true nature. Our idealism is always 
the most rightly human thing in us, but it has to convert 
itself into a spiritual realism which shall lay its hands on 
the higher reality of the spirit and take up for it this lower 
reality of our sensational, vital and physical being. 

This upward transference of our will to be and our 
power of life we have, then, to make as the very principle of 
our perfection. That will and that power must choose bet- 
ween the domination of the vital part in us and the domina- 
tion of the spirit. Nature can rest in the round of vital 
being, can produce there a sort of perfection, but that is the 
perfection of an arrested development satisfied with its own 
limits. This she can manage in the plant and the animal, 
because the life and the body are in these at once the 
instrument and their own aim ; they do not look beyond 
themselves. She cannot do it in man because here she 
has shot up beyond her physical and vital basis, she has 
developed in him the mind which is an outfiowering of the 
life towards the light of the Spirit, and the life and the bodv 
are now instrumental and are no longer their own aim. 
Therefore the perfection of man cannot consist in pursuing 
the round of the physical life. Neither can it be found in 
the wider rounds ot the mental being; for that also is instru- 
mental and tends towards something else beyond it, whose 
power indeed works in it, but whose larger truth is super- 
conscient to its present intelligence, supramental. The 
perfection of man lies in the unfolding of the ever-perfect 
Spirit. 

The lower perfection of Nature in the plant and the 

animal comes from an instinctive, an automatic, subcon- 

scient obedience in each to the vital truth of its own being. 

The higher perfection of the spiritual life will come by a 

spontaneous obedience of spiritualised man to the truth 

of his own realised being, when he has become himself, 

found his own real nature ; but this spontaneity will not 

be instinctive and subconscient, but intuitive and fullv 
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integrally conscient. It will be a glad obedience to a sponta- 
neous principle of spiritual, of unified and integralised 
truth, beauty, good, power, joy, love, unity, the object of 
which in life will and must be as in all life growth, posses- 
sion, enjoyment, but a growth which is a manifestation, a 
possession and enjoyment spiritual and of the spirit in 
things which will use, but will not depend on the mental, 
vital and physical symbols of our living. Therefore itnvill 
not be a limited perfection of arrested development de- 
pendent on the repetition of the same forms and the 
same round of actions, any departure from which becomes 
a peril and a disturbance, but an illimitable perfection 
capable of infinite variation in its forms, — for the Spirit is 
infinite, — but securely the same in all variations. 

Therefore too it cannot come by the mental idea 
dealing with the Spirit as it deals with life, the idea in 
mind seizing upon the central will in Spirit and trying to 
give this higher force a conscious orientation and method 
in accordance with the ideas of the intellect ; still less can 
it come by chaining the spirit to some fixed mental idea or 
system of intellectual truth, aesthetic rule, ethics, practical 
action, vital and physical life, to a particular arrangement 
of forms and actions and by declaring all departure from 
that a peril and a disturbance or a deviation from spiritual 
living. That was the mistake made in Asia and the cause 
of its arrested development and decline ; for it is to sub- 
ject the higher to the lower and to bind down the self-dis- 
closing Spirit to a pio\isional and imperfect compromise 
with mind. Man’s true freedom and perfection will come 
when the spirit within bursts the forms of mind and life 
and turns upon them to seize and transform them into 
its own image. 

In fact, as we have seen, the mind and the intellect 
are not the key. They can only trace out and revolve in a 
circle of half-truths and uncertainties. But in the mind and 
life, in all the action of the intellectual, the aesthetic, the 
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ethical, the dynamic and practical, the emotional, sen- 
sational, vital, physical being, there is that which sees by 
identity and intuition and gives to all these things such 
truth and such certainty and stability as they are able to 
compass.Obscurelv we are now beginning to see something 
of this behind all our science and philosophy and all our 
other activities. But as long as it has to work for the mind 
and life and not for itself, to work in their forms and not 
by its own spontaneous light, we cannot make any great 
use of this discovery. Man’s road to supermanhood will be 
open when he declares boldly that all he has yet developed, 
including the intellect of which he is so rightly and yet 
so vainly proud, are now no longer sufficient for him, and 
that to uncase, discover, set free this greater power within 
shall be henceforward his great preoccupation. Then will 
his philosophy, art, science, ethics, social existence, vital 
pursuits be no longer an exercise of mind and life, for 
themselves, in a circle, but a means for the discovery of a 
greater Truth hehind mind and life and the bringing of its 
power into our human existence. We shall be on the 
right road to become ourselves, to find our true nature, 
to live our true, divine existence in our real and divine 
being. 
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The great necessity, then, and the great difficulty is 
to make this idea of humanity, which is already at work 
upon our minds and even has begun slightly to influence 
from above our actions, something more than an idea, 
however strong, to make it a central motive and its satis- 
faction a necessity of our psychological being, just as the 
family idea or the national idea has become each a psycho- 
logical motive with its own need of satisfaction. And how 
is this to be done ? For the family idea had the advantage 
of growing out of a primary vital need in our being and 
therefore it had not the least difficulty in becoming a psy- 
chological motive and need ; for our readiest and strong- 
est motives and psychological needs are those which grow 
out of our vital necessities and instincts. The clan and 
tribe ideas had a similar origin, less primary and com- 
pelling, and therefore looser and more dissoluble, but still 
they arose from the vital necessity in human nature for 
aggregation and the ready basis given by the growth of 
the family into clan or tribe. These were natural aggrega- 
tions. 

The nation idea on the contrary did not arise from 
a primary vital need, but from a secondary or even ter- 
tiary necessity which resulted not from anything inherent 
in our vital nature, but from circumstances, from environ- 
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mental evolution ; it arose not from a vital, hut from a 
geographical and historical necessity. And we notice that 
as one result it had to be created most commonly hv force, 
force of circumstances partly, no doubt, but also by phy- 
sical force, by the power of the king and the conquering 
tribe converted into a military and dominant State or else 
by a reaction against force, a revolt against conquest and 
domination bringing cohesion to peoples who, though 
geographically one or even one historically and culturally, 
had lacked power of cohesion and been too conscious of an 
original heterogeneity or of local and regional and other 
divisions. But still the necessity was there and the nation 
form after many failures and false successes got into being, 
and the psychological motive of patriotism, a sign of the 
growth of a conscious national ego, arose in the form as 
the expression of its soul and the guarantee of its durabi- 
lity. For we have to recognise this clearly, that without such 
a soul, such a psychological force and presence within 
the frame, there can be no guarantee of durability. Without 
it, what circumstances have created, circumstances easily 
will destroy. It was for this reason that the ancient world 
failed to create nations, except on a small scale little clan 
and regional nations of brief duration and usually of loose 
structure ; it created only artificial empires which went to 
pieces and left chaos behind them. 

What then of this international unity now in the 
first obscure throes of the pre-formatorv state resembling 
a ferment of cells drawing together for amalgamation ? 
What is the necessity behind it ? If we look at outward 
things only, the necessity is much less direct, much less 
compelling than any that preceded it. There is here no 
vital necessity ; mankind can get on well enough without 
international unity, so far as mere living goes, not at all 
perfectly, rationally or ideally indeed, — but after all where 
is there vet any element in human life or society which is 
perfect, rational or ideal ? As yet at least none ; still we 
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get on somehow with life, because the vital man who is 
the dominant element in our instincts and in our actions, 
cares for none of these things and is quite satisfied with 
any just tolerable or any precariously or partly agreeable 
form of living, because that is all to which he is accus- 
tomed and all therefore that he feels to be necessary. The 
men who are not satisfied, the thinkers, the idealists are 
always a minority and in the end an ineffectual minority, 
because though always in the end they do get their way 
partly, their victory yet turns into a defeat ; for the vital 
man, being still the majority, degrades the success into a 
parody of their rational hope, their clear-sighted ideal or 
their strong counsel of perfection. 

The geographical necessity does not exist, unless we 
consider that it has been created through the drawing dost r 
together of the earth and its inhabitants by Science and 
her magical lessening of physical distances and attenuation 
of barriers. But whatever may happen in the future, this is 
as yet not sufficient ; earth is still large enough and her 
divisions still real enough for her to do without any for- 
mal unity If there is any strong need, it may be describ- 
ed, — if such an epithet can be applied to a thing in the 
present and the future, — as a historical necessity, that is, a 
need which has arisen as the result of certain actual cir- 
cumstances that have grown up in the evolution of inter- 
national relations. And that need is economical, political, 
mechanical, likely under certain circumstances to create 
some tentative of preliminary framework, but not at first 
a psychological reality which will vivify the frame. More- 
over, it is not yet sufficiently vital to be precisely a neces- 
sity ; for it amounts mainly to a need for the removal of 
certain perils and inconveniences, such as the constant 
danger of war, and at most to the strong desirability of a 
better international coordination. And by itself this creates 
only a possibility, not even a moral certainty, of a first 
vague sketch and loose framework of unity which may 
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or may not lead to something more dose and real. 

But there is another power than that of external 
circumstance which we have a right to take into consi- 
deration. For b«hind all the external circumstances and 
necessities of which we are more easily aware in Nature, 
there is always an internal necessity in the being, a will 
and a design in Nature itself which precedes the outward 
signals of its development and in spite of all obstacles and 
failures must in the long end inevitably get itself realised. 
Nowadays we can see this truth everywhere in Nature 
down to her lowest forms ; a will in the very seed of the 
being, not quite conscious or only partially conscious in 
the form itself, but there in nature, subconscious or even 
inconscient if you like, but still a will, a mute idea which 
knows beforehand the form it is going to create, is aware 
of a necessity other than the environmental, a necessity 
contained in the very being itself, and creates persistently 
and inevitably a form that best answers to the necessity, 
however we may labour to interfere with or thwart its 
operations. 

This is true biologically, but it is also true, though in a 
more subtle and variable way, psychologically. Now the 
very nature of man is that of an individual who on one side 
is always emphasizing and developing his individual being 
to the extent of his power, but who is also driven by the 
Idea or Truth within him to unifv himself with others of 
his species, to join himself to them or agglutinate them 
to him, to create human groups, aggregates and collecti- 
vities. And if there is an aggregate or collectivity which 
it is possible for him to realise but is not yet realised, we 
may be sure that that too in the end he will create. This will 
in him is not always or often quite conscient or foresee- 
ing, it is often largely subconscient, but even then it is 
eventually irresistible. And if it gets into his conscious 
mind, as the international idea has now done, we may count 
on a more rapid evolution. Such a will in Nature create? 
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favourable external circumstances and happenings or finds 
them created for it, and even if they are insufficient, she 
will still often use them beyond their apparent power of 
eftectivity, not minding the possibility of failure, for she 
knows that in the end she will succeed and every experi- 
ence of failure will help to better the eventual success. 

Well then, it may be said, let us trust to this inevita- 
ble will in Nature and follow out her method of operation. 
Let us create anyhow this framework, any framework of 
the aggregate, — she knows already the complete form she 
intends and she will work it out eventually, — by the power 
of the idea and our will to realise it, by help of strong force 
of circumstances, by pressure of all kinds, by physical force 
even, if need be, since that too seems still to be a part of 
her necessary machinery, let us create it. Let us have the 
body ; the soul will grow in the body ; and we need not 
mind if the bodily formation is artificial with at first a small 
or no conscious psychological reality to vivify it. That will 
begin to form itself as soon as the body has been formed, 
as the nation was at first more or less artificially formed 
out of incoherent elements brought together actually by the 
necessity of a subconscient idea, though apparently only 
by physical force and the force of circumstances. As a na- 
tional ego formed which, identifying itself with the geo- 
graphical body of the nation, developed the psychological 
instinct of national unity and the need of its satisfaction, 
so a collective human ego will develop in the international 
body and will evolve the psychological instinct of human 
unity and the need of its satisfaction. That will be the 
guarantee of duration. And that possibly is how the thing 
will happen, man being what he is ; indeed, if we cannot 
do better, it will so happen, since happen somehow it 
must, whether in the worse way or the better. 

We may recapitulate here the main possibilities and 
powers which are shaping us towards such an end in the 
present world conditions. The old means of unification, 
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conquest by a single great power, which would reduce 
part of the world by force and bring the remaining 
nations into the condition of dependencies, protectorates 
and dependent allies, the whole forming the basic structure 
of a great final unification, — this was the character of the 
ancient Roman precedent, — does not now seem any longer 
possible. It would- require a great predominance of force 
simultaneously b\ sea and land, an irresistibly superior 
science and organisation and with all this a constantly 
successful diplomacy and an invincible good fortune. If 
war and diplomacy are still to be the decisive factors in 
international politics in the future as in the past, it would 
be rash to predict that such a combination may not arise, 
and if other means fail, it must arise ; for there is noth- 
ing that can be set down as impossible in the chances of 
the future, and the urge in Nature always creates its own 
means. But at present the possibilities of the future do 
not seem to point in this direction. But there is on the 
other hand a very strong possibility of the whole earth, 
or at least the three continents of the eastern hemisphere 
being dominated by three or four great empires, largely 
increased in extent of dominion, spheres of influence, 
protectorates, and thereby exercising a preeminence which 
they could either maintain by agreements, avoiding all 
causes of conflict, or in a rivalry which would be the 
cause of fresh wars and changes. This would normally 
have been the result of the present European conflict. 

But there has struck across this possibility a revived 
strength ol the idea of nationality expressed in the novel 
formula of the principle of self-determination to which 
the great world-empires have had to do a real or a verbal 
homage. The idea of international unity to which this in- 
tervention of the revived force of nationality is leading, is 
the so-called League of Nations. Practically, however, the 
league of nations under present conditions or any likely to 
be immediately realised would still mean the control of the 
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earth bv a few great powers, checked only by the necessity 
of conciliating the sympathy and support of the smaller 
or less powerful nations ; for on the force and influence 
of these few would rest practically both the decision of all 
important debateable questions and the chance of enfor- 
cing the decisions of the majority against any recalcitrant 
great Power or combination of Powers. The growth ot 
democratic institutions would perhaps help to minimise the 
chances of conflict and of the abuse of power, — though 
that is not absolutely certain ; it would not alter this real 
character of the combination. 

In all this there is no immediate prospect of any 
such form of unification as would give room for or rather 
necessitate a real psychological sense of unity. Such a 
form might evolve ; but we should have to trust for it to 
the chapter of accidents or at best to the already declared 
urge in Nature expressed in the internationalist idea. On 
that side there is one possibility at which we have merely 
hinted as a sort of off-chance, but which now seems to 
be very suddenly and rapidly growing into something 
more, the emergence of a powerful party in all the ad- 
vanced couutries of the world pledged to internationalism, 
conscious of its necessity as a first condition for their 
other aims and more and more determined to give it pre- 
cedence and to unite internationally to bring it about. 
That combination of the intellectuals with Labour which 
has created the Socialist parties in Germany, Russia and 
Austria, has formed anew recently the Labour party in 
England and has its counterparts in most other European 
countries, seems to be travelling in that direction. This 
world-wide movement has already created the Russian 
revolution and made internationalism and Labour rule 
its two mam principles ; and it may any day surprise the 
world by bringing about another such cataclysm in cent- 
ral Europe, either on the removal of the constraining 
pressure of war or as a consequence of its excessive pres* 
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sure. It is conceivable that after the great war is over, this 
party everywhere may draw together. By a chain of revo- 
lutions such as took place in the nineteenth century and 
of less violent but still rapid evolutions brought about bv 
the pressure of their example, or even by simple growing 
jnto the majority in each country, this party might control 
Europe. It might create counterparts of itself in all the 
American republics and in Asiatic countries. It might by 
using the machinery of the League of Nations or, where 
necessary, by physical force or economic or other pres- 
sure persuade or compel all the nations into some more 
stringent system of international unification. A world- 
State or else a close confederation of democratic peoples 
might be created with a common governing body for all 
generally important affairs and the decision of principles 
or at least for all properlv international affairs and pro- 
blems, a common law of the nations and international 
courts to administer it and some kind of system of inter- 
national police control to maintain and enforce it. In this 
or in any other as yet unforeseen way a sufficient formal 
unity might come into being. 

The question then arises, how out of this purely for- 
mal unity a real psychological unity can be created and 
whether it can be made a living unity. For a mere formal, 
mechanical, administrative, political and economic union 
does not necessarily create a psychological unity. None 
of the great empires have yet succeeded in doing that, 
and even in the Roman where some sense of unity did 
come into being, it was nothing close and living which 
could withstand all shocks from within and without and 
withstand also what was more dangerous, the peril of 
decay and devitalisation which the diminution of the natur- 
al elements of free variation and helpful struggle would 
bring with it. A complete world-union would have indeed 
this advantage that it would have no need to fear forces 
from without, for no such forces would any longer exist ; 
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but this verv absence of outer pressure might well give 
greater room and power to internal elements of disintegra- 
tion and still more to the opportunities of decay. It might 
indeed for a long time foster an internal intellectual and 
political activity and social progress which would keep it 
living ; but this principle of progress would not be always 
secure against a natural tendency to exhaustion and stag- 
tion which every diminution of variety and even the very 
satisfaction of social and economical well-being might well 
hasten. Disruption of unity would then be necessary’ to 
restore humanity to life. Again, while the Roman empire 
appealed onlv to the idea of Roman unity, an artificial and 
accidental principle, this world-State would appeal to the 
idea of human unity, a real and vital principle. But if the 
idea of unity can appeal to the human mind, so too can the 
idea of separative life, for both address themselves to 
vital instincts of his nature. What guarantee will there be 
that the latter will not prevail when man has once tried 
unity and finds perhaps that its advantages do not satisfy 
his whole nature ? Onlv the growth of some very powerful 
psychological factor which will make unity necessary to 
him, whatever other changes and manipulations might be 
desirable to satisfy his other needs and instincts. 

The formal unification of mankind would come in 
upon us in the shape of a system which would be born, 
grow, come to its culmination. But every system by the 
very nature of things tends after its culmination to decay 
and die. To prevent the organism decaying and dying there 
must be such a psychological reality within as well persist 
and survive all changes of its body. Nations have that in 
a sort of collective national ego which persists through 
all vital changes. But this ego is not by any means self- 
existent and immortal ; it supports itself on certain things 
with which it is identified. First, there is the geographic- 
al body, the country ; secondly, the common interests of 
all who inhabit the same country, defence, economical 
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well-being and progress, political liberty, etc ; thirdly, a 
common name, sentiment, culture. But we have to mark 
that this national ego owes its life to the coalescence of 
the separative instinct and the instinct of unity ; for the 
nation feels itself one as distinguished from other nations ; 
it owes its vitality to interchange with them and struggle 
with them in all the activities of its nature. Nor are all 
these sufficient. There must be a sort of religion of coun- 
try, a constant recognition not only of the sacredness of the 
physical mother, the land, but also, in however obscure 
a way, of the nation as a collective soul which it is the 
first duty and need of every man to keep alive, to defend 
from suppression or mortal attaint or, if suppressed, then 
to watch, wait and struggle for its release and rehabilita- 
tion, if sicklied over with the touch of any fatal spiritual 
ailment, then to labour always to heal and revivify and 
save alive. 

The world-State will give its inhabitants the great ad- 
vantages of peace, economical well-being, general security, 
combination for intellectual, cultural, social activity and 
progress. None of these are in themselves sufficient to 
create the thing needed. Peace and security we all desire 
at present, because we have them not in sufficiency ; but 
we must remember that man has also within him the need 
of combat, adventure, struggle, almost requires these for his 
growth and healthy living ; that instinct would be largely 
suppressed by a universal peace and a fiat security, and it 
might rise up successfully against suppression. Economic- 
al well-being by -itself cannot permanently satisfy, and 
the price paid for it might be so heavy as to diminish its 
appeal and value. The human instinct for liberty, indi- 
vidual and national, might well be a constant menace to 
the world-State, unless it so skilfully arranged its system as 
to give them sufficient free-play. A common, intellectual, 
cultural activity and progress may do much, but need not 
by themselves be sufficient to bring into being the fully 



AUYA 


632 

powerful psychological factor that would be required. 
And the collective ego created would have to rely on the 
instinct of unity alone ; for it would be in conflict with the 
separative instinct which gives the national ego half its 
vitality. 

It does not follow that the indispensable factor could 
not be created, but certain psychological elements would 
have to be present in great strength. Fiist, a religion of 
humanity much more powerful, explicit, self-conscious, 
universal in its appeal than the nationalist’s religion of 
country ; secondly, the clear recognition by every man 
in all his thought and life of a single soul in humanity of 
which each man and each people is an incarnation and 
soul-form ; thirdly, an ascension of man beyond the 
principle of ego which lives bv separativeness, — and yet 
there must be no destruction of individuality, for without 
that man would stagnate ; fourthly, therefore, a principle 
and arrangement of the common life which would give 
free play to individual variation, interchange in diversity 
and the need of adventure and conquest by which the 
soul of man lives and grows great, and sufficient means 
of expressing all the resultant complex life and growth in 
a flexible and progressive form of human society. 



The Future Poetry 


THE NATIONAL EVOLUTION OF POETJtY 

The work of the poet depends not only on himself 
and his age, but on the mentality of the nation to which 
lie belongs and the spiritual, intellectual, aesthetic tradi- 
tion and environment which it creates for him. It is not 
to be understood by this that he is or need be entirely 
limited by this condition or that he is to consider him- 
self as only a voice of the national mind or bound by the 
past national tradition and debarred from striking out a 
road of his own. In nations which are returning under 
difficulties to a strong self-consciousness, like the Irish or 
the Indians at the present moment, this nationalism may 
be a living idea and a powerful motive. And in others 
which have had a vivid collective life exercising a com- 
mon and intimate influence on all its individuals or in 
those which have cherished an acute sense of a great 
national culture and tradition, the more stable elements 
of that tradition may exert a very conscious influence 
on the mind of the poets, at once helping and limit- 
ing the weaker spirits, but giving to genius an exception- 
al power for sustained beauty of form and a satisfying 
perfection. But this is no essential condition for the birth 
of great poetrv. The poet, we must always remember, 
creates out of himself and has the indefeasible right to 
follow freely the breath of the spirit within him, provided 
he satisfies in his work the law of poetic beauty. The ex- 
ternal forms of his age and his nation only give him his 
starting-point and some of his materials and determine 
to some extent the room he finds for the free play of his 
P'Ativ spirit. 
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Nor do I mean to subscribe to the theory of the 
man and his milieu or the dogma of the historical school 
of criticism which asks of us to study all the precedents, 
circumstances, influences, surroundings, all that created 
the man and his work, — as if there were not something 
in him apart from all these which made all the difference, 
— and supposes that out of this the right estimate of his 
poetry will arise. But not even the right historical or psy- 
chological understanding of him need arise out of this 
method, since we may very easily read into him and his 
work things which may perhaps have been there before and 
around him, but never really got into him. But the right 
poetical estimate we certainlv shall not form if we bring 
in so much that is accidental and unessential to cloud 
our free and direct impression. Rather the verv opposite 
is the true method of appreciation, to come straight to 
the poet and his poem for all we need essentially to know 
about them, — we shall get there all that we really want for 
any true aesthetic or poetic purpose, — and afterwards go 
elsewhere for any minor elucidation or else to satisfy our 
scientific and historical curiosity : things accidental are 
then much more likely to fall into their right place and the 
freshness of poetic appreciation to lemain unobscured. 
But quite apart from its external and therefore unreal 
method, there is a truth in the histoiical theory of criti- 
cism which is of real help towards grasping something 
that is important and even essential, if not for our poetic 
appreciation, yet for our intellectual judgment of a poet 
and his work. 

In poetry, as in everything else that aims at perfec- 
tion, there are always two elements, the etei nal and the 
time element. The first is what really and always matters, 
it is that which must determine our definitive apprecia- 
tion, our absolute verdict, or rather our essential response 
to poetry. A soul expressing the eternal spirit of Truth 
and Beauty through some of the infinite variations of 
beauty, with the word for its instrument, that is, after all, 
what the poet is, and it is to a similar soul in us seeking 
the same spirit and responding to it that he makes his 
appeal. It is when we can get this response at its purest 
and in its most direct and heightened awakening that our 
faculty of poetic appreciation becomes at once surest and 
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most intense. It is, we may say, the impersonal enjoycr 
of creative beauty in us responding to the impersonal 
creator and interpreter of beauty in the poet ; for it is the 
impersonal spirit of Truth and Beamy that is seeking to 
express itself through his personality, and it is that which 
finds its own word and seems itself to create in his high- 
est moments of inspiration. And this Impersonal is con- 
cerned with the creative idea and the motive of beauty 
which is seeking expression and with the attempt to find 
the perfect expression, the inevitable word and the rhythm 
that reveals. All else is subordinate, accidental, the crude 
material and the conditioning medium of this essential 
endeavour. 

Still these is also the personality of the poet and the 
personality of the hearer, the one giving the pitch and the 
form of the success arrived at, while the other determines 
the characteristic intellectual and aesthetic judgment to 
which its appeal arrives. The correspondence or the disso- 
nance between the two decides the relation between the 
poet and his reader, and out of that arises what is person- 
al in our appreciation and judgment ot his poetry. In 
this personal or time element there is always much that 
is merely accidental and often rather limits and deflects our 
judgment than helps usefully to form it. How much that 
interferes can Ire seen when we try to value contemporary 
poetry. It is a matter of continual experience that even 
critics of considerable insight and sureness of taste are 
yet capable of the most extraordinarily wrong judgments, 
whether on the side of appreciation or of depreciation, 
when they have to pass a verdict on their contemporaries. 
And this is because a crowd of accidental influences be- 
longing to the effect of the time and the mental environ- 
ment upon our mentality exercise an exaggerated domina- 
tion and distort or colour the view of our mental eye upon 
its object. But apart from this there is always something 
essential to our present personality which has a right to 
be heard. For we are all of us souls developing in a con- 
stant endevour to get into unity with the spirit in life 
through its many forms of manifestation and on many- 
different lines. And as there is in Indian Yoga a princi- 
ple of adliikdra, something in the immediate power of a 
jnan's nature that determines by its characteristics his right 




to this or that way of Yoga, of union, which, whattver it- 
merits or its limitations, is his right way because it is most 
helpful to him personally, so in all our activities of life and 
mind there is this principle of tnlhikara. That which we 
can appreciate in poetry and still more the way in which 
we appreciate it, is that in it and us which is most helpful 
to us and therefore, for the time being at least, right tor ii" 
m our attempt to get into union with the universal or the 
transcendent beauty through the revealing ideas and 
motives and revealing forms of poetic creation. 

This is the individual aspect of the personal or tune 
element. But there is also a larger movement to which we 
belong, both ourselves and the poet and his poetry ; or ra- 
ther it is the same movement of the general soul of man- 
kind in the same endeavour towards the same objective. In 
poetry this shows itself in a sort of evolution from the objec- 
tive to the inward, from the inward to the spiritual, au evo- 
lution which has many curves and turns and cycles, many 
returns upon past motives and imperfect anticipations of 
future motives, a general labour of self-enlargement and 
self-finding. It is a clear idea of this evolution which may 
most helpfully inform the historical or evolutionary ele- 
ment m our judgment and appreciation of poetry. And 
this general movement we see working itself out in diffe- 
rent forms and on different lines through the souls of the 
nations and peoples who have arrived at a strong self-expres- 
sion by the things of the mind, art and thought and poetry. 
These tilings do not indeed form the whole of the move- 
ment even as they do not make up the whole of the life of 
the people ; they rather represent its highest points, — or the 
highest with the exception of the spiritual, in the few na- 
tions that have powerfully developed the spiritual force 
within,— and in them we best see the inner character and 
aim of that line of the movement. 

This geneial evolution has its own natural periods or 
ages j but as with the stone, bronze and either a a es dis- 
covered by the archaeologists, their time periods *do not 
correspond in all the peoples which have evolved them. 
Moreover, they do not always follow each other in quite 
the same order ; for in things psychological the Spirit in 
the world varies his movements more freely than in things 
physical. There, besides, he can anticipate the motives oft 
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higher stratum of psychological development while yet he 
lives the general life of a lower stratum ; so too when he 
has got on to a higher level of development, he may go 
strongly back to a past and inferior motive and see how 
it works out when altered by the motives and powers of 
the superior medium. There is too here a greater com- 
plexity of unseen or half-seen subconscient and super- 
conscient tendencies and influences at work upon the 
comparatively small part of us which is conscious of what 
it is doing. And very often a nation in its self-expression 
is both helped and limited by what has been left behind 
from the evolution of a past self which, being dead, yet 
Iiveth. 

Thus, the Indian spirit could seize powerfully the spi- 
ritual motive in an age which lived a strenuous objective 
life and was strongly objective in its normal outward 
mentality, and could express it at first in the concrete forms 
proper to that life 'and mentality converted into physical 
symbols of the supraphysical and then, by a rapid libera- 
tion, in its own proper voice, so producing the sacred poet- 
ry of the Veda and Upanishads. An Italy with the Graeco- 
Roman past in its blood could seize intellectually on the 
motives of catholic Christianity and give them a clear and 
supreme expression in Dante, while all Germanised Europe 
had only been stammering in the faltering infantile accents 
of romance verse or shadowing them out in Gothic stone, 
successful only in the most material form of the spiritual. 
In another direction, when it seized upon the romantic life- 
motive, the meeting-place of the Teuton and the Celt, we 
see it losing entirely the mvstically sentimental Celtic ele- 
ment, italianising it into the sensuousness of Tasso, and 
italianisingthe rest into an intellectualised, a half imaginat- 
ive, half satiric play with the superficial motives of roman- 
ce, — the inevitable turn of the italianised Roman spirit. 
On the other hand the English spirit, having got rid of 
the Latin culture and holding the Celtic mind for a long 
time at bay, exiled into the Welsh mountains or parked 
beyond the pale in Ireland, followed with remarkable fidel- 
ity the natural curve and stages of the psychological evo- 
lution ot poetry, taking several centuries to arrive at the 
intellectual motive and more to get at something like the 
spiritual. 
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Generally, every nation or people has or develops a 
spirit in its being, a special soul-form of the human all- 
soul and a law of its nature which determines the lines 
and turns of its evolution. All that it takes from its en- 
vironment it naturally attempts to assimilate to this spirit, 
transmute into stuff of this soul-form, make apt to and 
governable bv this law of its nature. All its self-expres- 
sion is in conformity with them. And its poetry, art and 
thought are the expression of this self and of the greater 
possibilities of its self to W’hich it moves. The individual 
poet and his poetry are part of its movement. Not that 
thev are limited by the present temperament and outward 
forms of the national mind ; they may exceed them. The 
soul of the poet may be like a star and dwell apart ; even, 
his work may seem not merely a variation from blit a revolt 
against the limitations of the national mind. Hut still the 
roots of his personality are there in its spirit and even 
his variation and revolt are an attempt to bring out some- 
thing that is latent and suppressed or at least something 
which is trying to surge up from the secret all-soul into 
the soul-form of the nation. Therefore to appreciate this 
national evolution of poetry and the relations of the poet 
and his work with it cannot but be fruitful, if we ob- 
serve them from the point of view not so much of things 
external to poetry, but of its own spirit and characteristic 
forms and motives. 


A. G. 
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The Life Divine 


CHAPTER XLVI 
THE PHILOSOPHY OF REBIRTH 

Our theory of existence runs that the universe is a 
manifestation of a supreme Reality, whose primal nature 
is Sachchidananda ; it is a manifestation in three original 
terms, an infinite existence, an infinite consciousness 
which is in its power infinite force and will, and an 
infinite delight, with a fourth, effective, the all-developing 
Supermind, and three subordinate and limiting, mind, 
life and matter. We say that this material universe is only 
the lowest stage of a downward manifestation or involu- 
tion of the manifested being of Sachchidananda into an 
apparent nescience of himself, the Inconscient of modern 
thought, out of which the evolution of his manifested 
being into a recovered self-conscience, — already existing 
in his supreme unfallen, uninvolved nature, the Super- 
conscience of which modern thought is beginning vaguely 
to take note, — was from the very first inevitable. It was in- 
evitable because that which is involved, must evolve ; for 
it is not only there as an existence, a force hidden in its 
apparent opposite, and every such force must in its inmost 
nature be moved to find itself, to realise itself, to release 
itself into play, but it is the reality of that which conceals 
it, it is the self which the Nescience has lost and which 
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unmodifiable Being, for it is a modification of that self- 
awareness which is the very nature of its being ; there- 
fore it contradicts the very premiss from which it starts. 
Illusion can give us no real, but only an illusory solution. 

We say then that the supreme Reality is an Absolute 
not bound either bv oneness or by multiplicity, but the 
first is the primal, the fundamental, the static truth of its 
manifestation, the other is the secondary, the instrumental, 
the active truth of its manifestation. Either, then, it be- 
comes in the universe One that is ever manifesting multi- 
plicity and drawing it back into featureless oneness, while 
beyond the universe it is the Absolute not bound by this 
polarity, but from which that proceeds, because the Ab- 
solute contains in its unknowable being the eternal poten- 
tiality of this play of one and many and the cosmos is 
the potentiality in its eternal or its eternally recurrent play ; 
or else even behind the universal play to which we be- 
long, the Absolute is already rn a basic self-awareness 
the One who is many, the eternal One who realises all 
that he is in the Many and who in the eternal Many realises 
all that they are in the One, and the urfiverse or, let ps 
sav, any given universe,' — for what know we how many 
universes there may be ? — is the working out of this eter- 
nal Truth of his being under certain conditions, by cer- 
tain limitations of the play which give it its norm and 
character and for the realisation of a certain set of possi- 
bilities. The former explanation suits best with the appea- 
rances of the physical universe in which we have embo- 
died ourselves, because at is sufficient to explain the crea- 
tion and dissolution of forms out of and back into inde- 
terminate Prakriti, Nature-Force, but it does not explain 
all the facts of consciousness ; it is only the second thecry 
which entirely explains them. And it is this we must ac- 
cept because we start from the premiss that conscious- 
ness is the first term and not Force ; therefore that which 
explains all the facts of consciousness will explain all the 
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therefore the whole secret meaning and drift of its action 
must be to seek for and recover. 

Farther we say that if we consider the supreme 
Reality only as a being for ever one, for ever self-possess- 
ed and self-conscient, indivisible, unmodihable, incapa- 
ble of multiplicity of its being, capable only of indivisible 
unity, as some would have ns suppose, then this manifes- 
tation with all its rhythm of involution and evolution is 
evidently- unnecessary and quite as evidently impossible. 
For that which is for ever indivisibleand iiicapable of mul- 
tiplicity cannot produce in itself or out of itself a world 
whose very nature is the play of division, variation, multi- 
plicity ; and it cannot produce it either out of something 
other than itself, for there is no such thing, since it alone 
exists, ekaui evadu'iiiyam, one without a second. Nor can 
that which is in its very being ever self-conscient, develop 
anything of the nature of nescience ; or it can only do it 
by some modification of its original being which allows 
at least of the phenomenon of variation, division and 
multiplicity and the phenomenon of nescience. But this 
also is not possible, because its being is eternally the same 
and unmodihable. 

Either then that description of Saehchidananda is 
not the whole truth of the supreme Reality or else this 
whole business of cosmic action and variation, of invo- 
lution and evolution, is an illusion and there is in reality 
no cosmic manifestation at all. But this too cannot be ; 
for even if we suppose that cosmic manifestation is not 
itself eternal or eternally recurrent, even if we suppose 
that it had a beginning in time and will have an end after 
which all will be forever only the Silence, still the illusion 
exists and it can only exist in the being of the sole-exist- 
ent Saehchidananda, since there is nothing else in which 
it can take place. But an illusion creating multiplicity is 
a denial of self-conscience in the ever self-conscient One, 
and therefore cannot be j it is a modification of its ever 
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facts of Force, while that which explains all the facts of 
Nature-Force does not explain all the facts of conscious- 
ness, unless and until Force is seen as a power of cons- 
cious Being, and then the larger and more comprehensive 
must take the place of the smaller and less comprehensive 
generalisation. 

But if we adopt this solution, rebirth of some kind 
is no longer a possible machinery which may or may 
not be accepted ; it becomes an absolute necessity, an 
inevitable result of the nature of existence. For it is no 
longer sufficient to suppose an illusory individual, creat- 
ed in each form by the play of consciousness, an accom- 
paniment of it which may or may not survive the form, 
may or may not prolong its false continuity of self from 
form to form, from life to life, but which certainly need 
not do it. For in this world what we seem to see is indi- 
vidual replacing individual without any such continuity, 
the form dissolving, the false or transient individuality 
dissolving with it, while the universal alone remains eter- 
nally. That might very well be the whole principle of 
cosmic manifestation. In fact, as w r e have seen, there is 
only a phenomenal difference between this view and the 
view of the Mayavadin ; for the one difference is that in 
the latter there is a continuity of the strain of individu- 
ality from form to form, from life to life, but as the indi- 
viduality is a falsehood, so also the continuity is false. It 
consists in a stream of changing personality and behind 
it is no true individual Person, not even a true universal 
Person who manifests individuality, but an umnodifiable 
Impersonal in whom false personalities get somehow 
phenomenally created and finally after a long unreal per- 
sistence are dissolved without the true Impersonal being 
ever affected by or at all caring for these illusory happen- 
ings. But if the cosmos is a conditional manifestation 
of the play of the eternal One in the being of Sachchida- 
nanda with ttje eternal Many, then secure behind all the 
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changings of our personality, and upholding the stream 
of its mutations there is a true Person, a real spiritual 
Individual, a true Purusha. The One extended in univer- 
sality exists and finds himself in this individual. As the 
individual he finds and enjoys his full existence by his 
oneness with all in the universality, as the individual he 
finds and enjoys his oneness too with the eternal One in 
whom all the universal unity is founded. 

If there were no rinding but only the eternal enjoy- 
ment of this play of the being of Sachchidananda, — and 
that eternal enjoyment is the nature of certain supreme 
states of conscious existence, — then rebirth need not have 
come into operation. But there -is an involution of this 
unity into the dividing Mind by which the present sense 
of the complete oneness is lost and the play of separative 
difference, — phenomenal, because the real unity remains 
unabridged behind, — comes into the forefront as a domi- 
nant reality. This play of difference finds its utmost term 
by the precipitation of the dividing Mind into separative 
form, and a basis for it in a world of separative forms is 
found by an involution of the active self-conscience of 
Sachchidananda into a phenomenal Nescience, — pheno- 
menal because within it, above it, supporting it is the all- 
conscient Spirit and the apparent Nescience turns out to 
be only a concentration of a certain exclusive action of his 
consciousness in the self-forgetfulness of the formative and 
creath-e process. In a phenomenal universe so created, the 
separative form becomes the foundation and the starting- 
point of all its original action ; therefore the individual 
Purusha in its cosmic relations with the One has in this 
physical world to base himself upon the form, to assume 
a body and make it his foundation and the stai ting-point 
for his development of the life and mind and spiiit in the 
physical existence. That assumption of body we call birth, 
and that development and the play of relations between 
the individual and the universal and all other indi\ iduals 
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which it brings about and the growth by that progressive 
development towards a supreme recovery of unity with 
God and in God is the sum of what we call Life in the 
physical world. 

Birth then is a necessity of the manifestation of the 
Purusha on the physical plane ; but his birth, whether the 
human or any other, cannot be in the world-order an iso- 
lated accident or a sort of sudden excursion of the Purusha 
into physicalitv without any past here or any future. In a 
world of involution and evolution, not of physical form 
only, but of conscious being through life and mind to 
spirit, such an isolated assumption of life in the human 
body would be a thing- quite meaningless and inconse- 
quential, a freak for which Nature has no place, a vio- 
lence which would break the rhythm of the Spirit’s self- 
manifestation. It would be an effect without cause and a 
cause without effect ; it would be a fragmentary present 
without a past or a future. Neither in such an order can 
we explain an isolated advent, a one sole birth of the 
soul in the human body which would be its first and last 
experience of the kind, by a previous existence in other 
worlds with a future before it in yet other fields of ex- 
perience. For here life upon earth, life in the phvsical 
universe is not and cannot be a casual perch for the- 
wanderings of the soul from world to world ; it is itself 
a great and slow development needing, as we now know, 
incalculable spaces of Time for its evolution. Human life 
is itself only a term in a graded series, through which 
the secret Spirit in the universe develops gradually his 
enlarging and ascending soul-consciousness. 

Nor is the human soul, the human individual a free 
wanderer capriciously or lightly hastening from field to 
field according to its unfettered choice or its easily varia- 
ble action and result of action. That is a radiant thought 
of pure spiritual freedom which may have its truth in 
planes beyond or in an eventual release, but is not true 
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at first of the earth-life, of life in the physical universe. 
The human birth in the world is a complex of two ele- 
ments a spiritual person and a sou! of personality, the 
former man's eternal being, the latter his cosmic and muta- 
ble being. As the spiritual person he is one in his nature 
and being with the freedom of Sachchidananda who has 
here consented to or willed his involution in the nescience 
for a certain round of soul-experience, impossible other- 
wise, and presides secretly over its evolution. As the soul 
of personality he is himself part of that evolution of the 
soul-experience in the forms of Nature and his own evolu- 
tion of it must follow the laws and the lines of the univer- 
sal evolution. As a spirit he is one with the Transcendence 
immanent in the world and comprehensive of it ; as a 
soul he is at once one with and part of the universality of 
Sachchidananda self-expressed in the world and his self- 
expression must go through the same stages, his soul-ex- 
perience follow the revolutions of the wheel of Brahman. 

The universal Spirit in things involved in the Nes- 
cience of the physical universe evolves itself in the suc- 
cession of physical forms up the graded series of Matter, 
Life, Mind and Spirit. It emerges first as a secret soul in 
material forms quite subject to the nescience, develops as 
a Soul still secret, but about to emerge, in vital forms on 
the borders between nescience and the partial light of 
consciousness which is our ignorance, develops still far- 
ther as the initially conscient Soul in the animal mind and 
finally as the half-conscient, but not yet fully conscient 
Soul in man. This universal Man is that which is deve- 
loping in the human race the power that shall grow to 
supermind and spirit and become the God in man who is 
aware of his true and integral self and the divine universal- 
ity of his nature. The individual must have followed this 
line of development ; he must have presided over a soul- 
experience in the lower forms of life before he took up the 
human evolution ; as the One was capable of assuming 
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in its universality these lower forms of the plant ard ani- 
mal, so must the individual have been capable of assum- 
ing them. 

To suppose otherwise would be to suppose that the 
spirit which now presides over the human soul-experience, 
is formed by its present human mentality and the human 
bodv, exists by that and cannot exist apart from it, can- 
not ever go below or above it. In fact it would then be 
reasonable to suppose that it has come into existence by 
the appearance of the human mind and body in the evo- 
lution and would disappear by their disappearance. But 
bodv and mind Are not the creators of the spirit, the spi- 
rit is the creator of the mind and body ; it develops 
these principles out of its being, but it is not developed 
into being out of them, it is not a compound of their 
elements or a resultant. If it appears to evolve out of mind 
and body, that is because it gradually manifests itself in 
them and not because it is created by them or exists by 
them ; as it manifests, they are revealed as subordinate 
terms of its being and are to be finally taken up out of their 
present imperfection and transformed into visible forms 
and instruments of the spirit. Our conception of the 
spirit is of something which is not constituted by name 
and form, but assumes various forms of body and mind 
according to the various manifestations of its soul-being, 
and this it does here by a successive evolution. It evolves 
successive forms and successive strata of consciousness, 
it is not bound always to assume one form and no other, 
to possess one kind of mentality which is its sole possible 
subjective manifestation. 

What we see of Nature and of human nature justifies 
this view of a birth of the individual soul from form to 
form until if reaches the human level of manifested cons- 
ciousness which is its instrument for rising to yet higher 
levels. We see that Nature develops from stage to stage 
and in each stage takes up it past and transforms that in- 
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to stuff of its new development. Wc see too that human 
nature is of the same make, all the earth-past is there in 
it ; it has an element of matter taken up by life, an ele- 
ment of life taken up by mind, an element of mind which 
is being taken up by spirit ; the very nature of the human 
being presupposes a material, a vital and an animal past. 
And let us not say that this is because material Nature 
developed bv evolution his life and his body and his ani- 
mal mind, and only afterwards did a soul descend into 
the form so created : there is a certain truth behind this 
idea, but not the truth which that formula would suggest. 
For that supposes a gulf between soul and b6dv, between 
soul and life, between soul and mind, which does not 
exist ; there is no body without soul, no body that is not 
itself a form of soul : Matter itself is substance and power 
of spirit and could not exist if it were anything else, for 
nothing can exist which is not substance and power of 
Brahman ; and if Matter, then still more clearly and cer- 
tainly Life and Mind. 

We arrive then necessarily at this conclusion that 
human birth is a term at which the soul must arrive in a 
long succession of rebirths which had for its previous and 
preparatory terms the lower forms of life upon earth, life, 
that is to say, in the physical universe on the basis of the 
physical principle. Then the farther question arises whether, 
humanity once attained, this succession of rebirths still 
continues and, if so, how, by what series or by what al- 
ternations. And first, can the soul, having once arrived at 
humanity, go back to the animal life and body, as the 
old popular theories of transmigration have supposed ? It 
seems impossible that it should so go back, at least with 
any entirety, and for this reason that the transit from ani- 
mal to human life means a decisive conversion of cons- 
ciousness, quite as decisive as the conversion of the vital 
consciousness of the plant into the mental consciousness 
of the animal, ft is surely impossible that a conversion 



648 “ arya ’’ 

so decisive should be reversed and the decision of the 
spirit come, as it were, to naught. It could only be possi- 
ble for human souls, supposing such to exist, in whom 
the conversion was not decisive, souls that had developed 
far enough to make, occupy or assume a human body, 
but not enough to ensure the safety of this assumption, 
not enough to remain secure in and faithful to the human 
type of consciousness. Or at most there might be, sup- 
posing certain animal propensities to be vehemend enough 
to demand a separate satisfaction quite of their own kind, a 
sort of partial rebirth, a loose holding by a human soul 
of an animal* form, with an immediate subsequent rever- 
sion to its normal progression. The movement of Nature is 
always sufficiently complex for us not to deny dogmatically 
such a possibility, and if it be a fact, then there may exist 
this modicum of truth behind the exaggerated popular 
belief which assumes an animal rebirth of the soul once 
lodged in man to be quite as normal and possible as a 
human reincarnation. But whether the animal reversion 
is possible or not, the normal law must be the recurrence 
of birth in new human forms for a soul that has once 
become capable of humanity. 

But why a succession of human births and not one 
alone ? For the same reason which has made the human 
birth itself a culminating point of the past succession, the 
previous upward series, — it must be so by the very neces- 
sity of the spiritual evolution. For the soul has not finish- 
ed what it has to do by merely developing into human- 
ity ; it has still to develop that humanity into its higher 
possibilities. Obviously the soul that lodges in a Bush- 
man or a Basuto has not yet exhausted the necessity of 
human birth, has not developed the whole meaning of 
humanity, has not worked out all the sense of Sachchida- 
nanda in the universal Man ; neither has the soul lodged 
in a vitalistic European occupied with dynamic produc- 
tion and vital pleasure or in an Asiatic peasant engrossed 
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in the ignorant round of the domestic and economic life. 
We may reasonably doubt whether even a Plato or a Shan- 
kara marks the crown and therefore the end of the outflowe- 
ring of the spirit in man. We are apt to suppose that these 
may be the limit, because these and others like them seem 
to us the highest point which the mind and soul of man can 
reach, but that may be the illusion of our present possi- 
bility. There may be a higher or at least a larger possibi- 
lity which the Divine intends yet to realise in man, and, if 
so, it is precisely the return of these highest souls which 
would be needed to lead the way into it and to open the 
gates. At any rate this present highest point at least must 
be reached before we <jan write finis on the recurrence of 
the human birth for the individual. Man is there to move 
from the ignorance and from the little life which he is in 
his mind and body to the knowledge and the large divine 
life which he can compass by the unfolding of the spirit. 
And at least the opening out of the spirit in him, the 
knowledge of his real self and the leading of the spiritual 
life must be attained before he can go definitely and for 
ever otherwhere. There may too be beyond this initial cul- 
mination a greater flowering of the spirit in the human 
life of which we have as yet only the first intimations. 

But in all this we have considered only the earthly- 
evolution, the evolution of the spirit on the physical 
plane. We know that beyond the physical there are other 
and higher planes whose action is intimately concerned 
with and has power upon the physical evolution. We 
have now to ask what is their relation to human rebirth 
and the movement from life to life which we have deve- 
loped in the cycle of the spirit. 


22A 



Essays on the Gita 


NIRVANA AND WORKS IN THE WORLD 

The union of the soul with the Purushottama by a 
Yoga of the whole being is the complete teaching of the 
Gita and not the union with the immutable self alone as 
in the narrower doctrine which follows the exclusive way 
of knowledge. That is why the Gita subsequently, after it 
has effected the reconciliation of knowledge and works, is 
able to develop the idea of love and devotion, unified 
with both works and knowledge, as the highest height of 
the way to the supreme secret. For if the union with the 
immutable Self were the sole secret or the highest secret, 
that would not at all be possible ; for then at a given 
point our inner basis for love and devotion, no less than 
our inner foundation of works, would crumble away and 
collapse. Union utter and exclusive with the immutable 
Self alone means the abolition of the whole point of view 
of the mutable being not only in its ordinary and inferior 
action but in its very roots, in all that makes its existence 
possible, not only in the works of its ignorance, but in the 
works of its knowledge. It would mean the abolition of all 
that difference in conscious poise and activity between 
the human soul and the divine which makes possible the 
play of the Kshara ; for the action of the Kshara would 
become then entirely a play of the ignorance without 
any root or basis of divine reality in it. On the contrary, 
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union by Yoga with the Purushottama means the know- 
ledge and enjoyment of our oneness with him in our self- 
existent being and of a certain differentiation in our act- 
ive being. It is the persistence of the latter in the play of 
divine works with the motive power of divine love cons- 
tituted by a perfected divine Nature, it is the vision of 
the Divine in the world harmonised with a realisation of 
the Divine in the self which makes action and devotion 
possible to the liberated man, and not only possible but 
inevitable in the perfect mode of his being. 

But the direct way to union lies through the firm 
realisation of the immutable self, and it is the Gita s insis- 
tence op this as a first necessity after which alone woiks 
and devotion can acquire their whole divine meaning, 
that makes it possible for us to mistake its drift, for if we 
take the passages in which it insists most rigorously upon 
this necessity and neglect to observe the whole sequence of 
thought in which they stand, we may easily come to the 
conclusion that it does really teach actionless absorption 
as the final state of the soul and action only as a prelimin- 
ary means towards stillness in the motionless Immuta- 
ble. ft is in the close of the fifth and throughout the sixth 
chapter that this insistence is strongest and most compre- 
hensive. There we get the description ofa^oga which 
would seem at first sight to be incompatible with woiks 
and we get the repeated use of the word Nirvana to des- 
cribe the status to which the Yogin arrives. 

The mark of this status is the supreme peace of sell- 
extinction, f diitim nirvana-par amam , and, as if to make it 
clear that it is not the Buddhist’s Nirvana in a blissful 
non-existence, but the Vedantic that it intends, the Gita 
uses always the phrase brahma-nirvana, extinction in the 
Brahman; and the Brahman here certainly -eems to 
mean the Immutable, it denotes primarily at least the in- 
ner timeless Self withdrawn from active participation m 
the externality of Nature, We have to see then what ts 
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the drift of the Gita here, whether this peace is the peace 
of the absolute inactive cessation and whether the self 
extinction in the Akshara means the absolute excision of 
the knowledge of the Kshara and of action in the Kshara. 
We are accustomed indeed to regard Nirvana and exist- 
ence and action in the world as incompatible and we 
might be inclined to argue that the use of the word is by 
itself sufficient and decides the question. But if we look 
closely at Buddhism, we shall doubt whether the incom- 
patibility really existed even for the Buddhists ; and if 
we look closely at the Gita, we shall see that it does not 
exist in this supreme Vedantic teaching. 

Thus it is that the Gita after speaking of the perfect 
equality of the Brahman-knower who has risen into the 
Brahman-consciousness, brahutavid brahmani sthitah, 
develops its idea of Brahmayoga and of nirvana in the 
Brahman ; “ When the soul is no longer attached to the 
touches of outward things, then one finds the happiness 
that exists in the Self ; such a one enjoys an imperishable 
happiness, because his self is in Yoga, yuktti, by Yoga 
with the Brahman.” This non-attachment is essential, it 
says, in order to be free from the attacks of desire and 
wrath and passion, without which true happiness is not 
possible, and this happiness, this equality is to be gained 
entirely by man in the body : he is not to suffer any least 
remnant of the subjection to the lower nature to remain 
in the idea that the perfect release will come by a putting 
off of the body ; perfect freedom is to be won here upon 
earth and in the human life, prdk farha-vimokshanat. It 
then continues, “ He who has the inner happiness and 
the inner ease and repose and the inner light, that Yogin 
becomes the Brahman and reaches self-extinction in the 
Brahman, brahma-tiirvdnam.” Here, clearly, Nirvana 
means the extinction of the ego in the higher spiritual, in- 
ner Self, that which is for ever timeless, spaceless, not 
bound by the chain of cause and effect and the changes 
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of the world-mutation, self-blissful, self-illumined and for 
ever at peace. The Yogin ceases to be the ego, the little 
person limited by the mind and the body ; he becomes 
the Brahman ; he is unified in consciousness with the im- 
mutable divinity of the eternal Self which is immanent 
in his natural being. 

But is this a going in into some deep sleep of sama- 
dhi awav from all world-consciousness, the preparatory 
movement for that dissolution of the natural being in the 
Self who is beyond Nature and her works, Liya, utoksha ? 
Is that withdrawal necessary for Nirvana, or is Nirvana 
a state which can exist simultaneously with world-con- 
sciousness. Apparentlv the latter, for in the two succeeding 
verses the Gita goes on to say, “ Sages win nirvana in the 
Brahman, they in whom the stains of sin are effaced and 
the knot of doubt is cut asunder, masters ot their selves, 
who arc occupied in doing good to all creatines, sai ivi- 
bhuta-hitc rataln Vatis (those who practice self-mastery 
by Yoga and austeritv) who are delivered from desire 
and wrath and have gained self-mastery, for them Nir- 
vana in the Brahman exists all about them, encompassing 
them, because thev have knowledge ot the Self. this is 
clearly a large extension of the idea of Nirvana. Freedom 
from all stain of the passions and the self-masteiv of the 
equal mind on which that freedom is founded, equality 
to all beings, ^arvtihhutcslm , the destruction of the doubts 
of the ignorance which divides us from the all-unifying 
Divine, and the knowledge of the One Seif within us and 
in all are evidently the conditions of Nirvana which aie 
laid down in these verses of the Gita. 

This Nirvana is compatible with world-conscious- 
ness and with action in the world, for the sages who 
possess it are conscious of and in intimate ielation b) 
works with the Divine in the mutable universe ; they are 
occupied with the good of all creatures, surrabhuta-hite, 
with the experiences of the Kshara Purusha, foi the 



654 


*■ ARYa ’ 


Ksliara, the Gita tells us, is all existences, sarvabhiitani, 
— and the doing universal good to all is an action in the 
mutability of Nature. Brahman in whom we find Nir- 
vana, in whose consciousness we lose the separative ego- 
consciousness, is not onlv within us, but within all these 
existences, exists not only above and apart from all these 
universal happenings, but pervades them and is extended 
m them. Therefore Nirvana in the Brahman is a passage 
from the limited consciousness, falsifying and dividing, 
which is brought into being on the surface of existence 
bv the 1 ower Mava of the three gunas, a passage into the 
true unifying consciousness which is its heart and its 
continent and its whole original and eternal and final 
truth. Therefore Nirvana when we gain it, enter into it, 
is not only within us, but all around, abhito vartate ; for 
this is not only the Brahman-consciousness which lives 
secret witlien us, but it is the Brahman-consciousness in 
which we live. It is not only the Self which we are 
within, the supreme Self of our individual being, but the 
Self which we are without, the supreme Self of the uni- 
verse, the self of all existences. By living in that self, we 
live in all, and no longer in our egoistic being alone ; by 
oneness with that self, oneness with all in the universe 
becomes the verv nature of our being and the root status 
of our active consciousness and root motive of all our 
action. 

But again we have two verses which might seem to 
lead a wav from this conclusion. “ Having put outside of 
himself all outward touches and concentrated the vision 
between the eyebrows and made equal the prana and the 
apana moving within the nostrils, having controlled the 
senses, the mind and the understanding, the sage devoted 
to liberation, from whom desire and wrath and fear have 
passed away, is ever free.” Here we have a pocess of 
Yoga which brings in an element other than the Yoga of 
works and other even than the pure Yoga of knowledge ; 
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it belongs in all its features to the system, the askesis of 
Rajoyoga. There is the conquest of all the movements of 
the mind, chittavritti-nirodhn, there is the control of the 
breathing, Pranayama, there is the drawing in of the sense 
and the vision, all of them processes which lead to the 
inner trance of Sanadhi, and the object of all of them is 
inoksha, and moksha means ordinarily the dissolution 
not only of the separative ego-consciousness, but of the 
whole active consciousness into the highest Brahman. 
Does the Gita give this process in that sense as the last 
movement of release or only as a special means and aid to 
overcome the outward-going mind ? And is this the finale, 
the climax, the last word ? We shall find reason to re- 
gard it as both a special means, an aid, and at least one 
gate of the final release. But even here in this passage it is 
not the last word ; for the last word, the finale, the climax 
comes in a verse that follows, the last couplet of the chap- 
ter. " When a man has known Me as the Enjoyer of 
sacrifice and tapasya ( of all askesis and energisms ), the 
mighty lord of all the worlds, the friend of all creatures, 
he comes by the peace." 

We get back to the great idea of the Gita, the idea 
of the Purushottama, — that name is not given till close 
upon the end, but always it is that which Krishna means 
by his “ I " and “ me," the Divine who is there as the 
one self in our timeless immutable being, who is there in 
the world in all existences, the master of the silence and 
the peace, the master of the power and the action, who is 
here incarnate as the divine charioteer of the stupendous 
conflict, the Transcendent, the Self, the All, the master of 
every individual being. He is the enjoyer of all sacrifice and 
of all tapasya, therefore shall the seeker of liberation do 
works as a sacrifice and as a tapasya ; he is the loid of all 
the worlds, manifested in Nature and in these beings, 
therefore shall the liberated man still do works for the right 
government and leading on of the peoples in these worlds, 
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1 oka san grail a ; he is the friend of all existences, therefore is 
the sage who has found Nirvana within him and all around, 
still and always occupied with the good of all creatures, 
even as the nirvana of Mahavana Buddhism took for its 
highest sign the works of a universal compassion. There- 
fore too, even when he has found oneness with the Divi- 
ne in his timeless and immutable self, is he still capable, 
since he embraces the relations also of the play of Nature, 
of divine love and of love for the Divine, of bhakti. 

That this is the real drift of the meaning, is made 
still more clear in the sixth chapter which is a large com- 
ment on and a full development of the idea of these clo- 
sing versvs of the fifth, showing the importance which 
the Gita attaches to them. We shall therefore run as brief- 
ly as possible through the substance of this sixth chapter. 
First the Teacher emphasises his often repeated assevera- 
tion about the real essence of Sannyasa, that it is an in- 
ward, not an outward remunciation. “ Whoever does the 
work to be done without resort to its fruits, he is the San- 
nyasin and the Yogin, not the man who lights not the sa- 
crificial fir© and does not the works. What they have call- 
ed renunciation (Sannyasa), know to be in truth Yoga ; for 
none becomes a Yogin who has not renounced the desire- 
will in the mind.” Works are to be done, but with what 
purpose and in what order ? They are first to be done while 
ascending the hill of Yoga, for then works are the cause, 
karanain. The cause of what ? The cause of self-perfec- 
tion, of liberation, of nirvana in the Brahman, for by doing 
works with a steady practice of the inner renunciation 
this perfection, this liberation, this conquest of the desire- 
mind and the Yoga-self and the lower nature are easily 
accomplished. 

But when one has got to the top ? Then works are 
no longer the cause ; the calm of self-mastery and self- 
possession gained by works becomes the cause. Again, 
the cause of what ? Of fixity in the self, in the Brahman- 
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consciousness, and of the perfect equality in which the di- 
vine works of the liberated man are done. “ For when one 
does not get attached to the objects of sense or to works 
and has renounced all will of desire in the mind, then is 
he said to have ascended to the top of Yoga." That, as 
we know already, is the spirit in which the liberated man 
does works, without desire and attachment, without the 
egoistic personal will and the mental seeking which is the 
parent of desire. He has conquered his lower self, he has 
reached the perfect calm in which his highest self is mani- 
fest and that highest self is always concentrated in its true 
beinu. stiuiahita, in Samadhi not onlv in the trance of the 
inward-drawn consciousness, but always, in the waking 
state of the mind as well, in exposure to the causes of desire 
and of the disturbance of calm, — grief and pleasure, heat 
and cold, honour and disgrace, all the dualities, f ttoshna - 
sukhaduhkheshu iathd liuuidpauuuuryoli. This higher self 
is here the Akshara, kntitstha, standing above the changes 
and the perturbations of the natural being, and the Yogin 
is said to be in Yoga with it when he also is the kutastha, 
satisfied with self-knowledge, equal-minded to all things 
and happenings and persons. 

But this Yoga is after all no easy thing to acquire, 
as Arjuna indeed shortly afterwards suggests, for the rest- 
less mind is always liable to be pulled down from these 
heights bv the attacks of outward things and to fall back 
into the strong control of grief and passion and inequality. 
Therefore, it would seem, the Gita proceeds to give us in 
addition to its general method of knowledge and works 
a special process of Rajayogic meditation also, a powerful 
method of practice, abhydsa, a strong way to the complete 
of the mind and all its workings. In this piocess 
the Yogin is to practise continually union with the Self, 
sitting apart and alone, with all desire and idea of pas- 
sion banished from his mind, self-controlled in his whole 
bejng and consciousness. “ He should set in a pure spot 
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his firm seat, neither too high, nor yet too low, covered 
with a cloth, with a deer-skin, with sacred grass, and there 
seated with a concentrated mind and with the workings of 
the mental consciousness and the senses under control he 
should practise Yoga for self-purification, atmavifttd* 
dhaye.” The posture he takes must be the motionless erect 
posture proper to the practice of Rajayoga, and the vision 
should be drawn in and fixed between the eve-brows, “not 
regarding the regions.” The mind is to be kept calm and 
free from fear and the vow of Brahmacharya observed ; 
the whole controlled mentality must be devoted and turn- 
ed to the Divine so that the lower action of the concious- 
ness shall be merged in the higher peace. For the object 
to be attained is the still peace of Nirvana. “ Thus always 
putting himself in Yoga by control of his mind the Yogin 
attains to the supreme peace of Nirvana which has its 
foundation in Mu, can tint nirvaitaparamdiu matsanstham ” 
This peace of Nirvana is reached when all the mental 
consciousness is perfectly controlled and liberated from 
desire and remains still in the Self, when, motionless like 
the light of a lamp in a windless place, it ceases from its 
restless action, shut in from its outward motion, and by 
the silence and stillness of the mind the Self is seen within 
not disfigured as in the mind, but in the Self, not as it is 
seen falsely or partially by the mind and represented to us 
through the ego, but by the Self. Then is the soul satisfied 
and knows its own true and exceeding bliss, not the un- 
tranquil happiness which is the portion of the mind and 
the senses, but that in whose security it can no longer fall 
away from the spiritual truth of its being. Not even the 
fieriest assault of mental grief can disturb it, for mental 
grief comes to us from outside, is a reaction to external 
touches, and this is the inner, the self-existent happiness of 
those who no longer accept the slavery of the unstable 
mental reactions to external touches. It is the putting away 
of the contact with pain, the divorce of the mind’s marriage 
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with grief, tiiihkha-siviyoga-riyogatii. The firm winning of 
this inalienable spiritual bliss is Yoga, is the divine union ; 
this is the greatest of all gains and the treasure besides 
which all others lose their value. Therefore is this Yoga 
to be resolutely practised without yielding to any discou- 
ragement by difficulty or failure until the release, the bliss 
of Nirvana is secured as an eternal possession. 

The main stress here has been on the stilling of the 
emotive mind, the mind of desire and the senses which 
are the recipients of. outward touches and reply to them 
with the customary emotional reactions ; but even the 
mental thought has to be stilled in the silence of the Self. 
First, all the desires born of the desire-will have to be whol- 
ly abandoned without any exception or residue and the 
senses have to be held in by the mind so that they shall 
not run out to all sides after their disorderly and restless 
habit, but next the mind itself has to be seized by the 
buddhi and drawn inward. One should slowly cease from 
mental action bv a buddhi held in the grasp of fijcity and 
having fixed the mind in the self one should not think of 
anything at all. Whenever the restless and unquiet mind 
goes forth, it should be controlled and brought into sub- 
jection in the Self. For when the mind is thus quieted, 
then there comes upon the Yogin the highest, stainless, pas- 
sionless bliss of the soul that has become the Brahman. 
“ Thus freed from stain of passion and putting himself 
constantly into Yoga, the Yogin easily and happily enjoys 
the touch of the Brahman which is an exceeding bliss.” 

And vet the result is not, while one yet lives, a Nir- 
vana which puts away every possibility of action in the 
world, every relation with beings in the world. It would 
seem at first that it ought to be so. W hen all the desiies 
and passions have ceased, when the mind is no longei 
permitted to throw itself out in thought, when the prac- 
tice of this silent and solitary ^oga has become the lule, 
what farther action or relation with the world of outwaid 
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touches and mutable appearances is possible ? No doubt, 
the Yogin for a time still remains in the body, but the 
cave, the forest, the mountain-top seem now the fittest, 
the only possible scene of his continued living and cons- 
tant trance of Samadhi his sole joy and occupation. But, 
first, while this solitary Yoga is being pursued, the renun- 
ciation of all other action is not recommended by the 
Gita. This Yoga, it say r s, is not for the man who gives up 
sleep and food and play and action, even as it is not for 
those who indulge too much in these things of the life 
and the body ; but the sleep and waking, the food, the 
play, the putting forth of effort in works should all be 
yukta. This is generally interpreted as meaning that all 
should be moderate, regulated, done in fit measure, and 
that may indeed be the significance. But at any rate when 
the Yoga is attained, all this has to be yukta in another 
sense, the ordinary sense of the word everywhere else in 
the Gita. In all states, in waking and in sleeping, in food 
and play and action the Yogin will then be in Yoga with 
the Divine, and all will be done in the consciousness of 
the Divine as the self and as the All and as that which 
supports and contains his life and his action. Desire and 
ego and personal will and the thought of the mind are the 
motives of action only in the lower nature ; when the ego 
is lost and the Yogin becomes Brahman, when he lives in 
and is, even, a transcendent and universal consciousness, 
action comes spontaneously out of that, luminous know- 
ledge higher than the mental thought comes out of that, a 
power other and mightier than the personal will comes 
out of that, personal action has ceased, all has been taken 
up into the Brahman and assumed by the Divine, ntayi 
sannyasya karuuini. 

For thus the Gita describes the nature of this self- 
realisation and the result of the Yoga which comes by 
Nirvana of the separative ego-mind and its motives of 
thought and feeling and action into the Brahman-cons- 
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ciousness. “ The man whose self is in Yoga, sees the 
self in all beings and all beings in the self, he sees all 
with an equal vision." All that he sees, is to him the Self, 
all is his self, all is the Divine. But is there no danger, if 
he dwells at all in the mutability of the Kshara, of his 
losing the Self and falling back into the mind, of the Di- 
vine losing him and the world getting him, of his losing 
the -Divine and getting back in its place the ego and the 
lower nature ? No, savs the Gita ; “ he who sees Me every- 
where and sees all in Me, to him 1 do not get lost, nor does 
he get lost to me.” For this peace of Nirvana, though it 
is gained through the Akshara, is founded upon the being 
of the Purushottama and that is extended, the Brahman 
is extended in the world of beings as well and not impri- 
soned in its own transcendence. One has to see all things 
as He and live and act wholly in that vision ; and that is 
the perfect fruit of the Yoga. 

But why act ? Is it not safer to sit in one’s solitude 
looking out upon the world, if you will, seeing it in Brah- 
man, in the Divine, but not taking part in it, not moving 
in it, not living in it, acting in it, living rather ordinarily- 
in the inner Samadhi ? Should not that be the law, the 
rule, the dharma of this highest spiritual condition ? No, 
again ; for the liberated Yogin there is no other law, rule, 
dharma than simply this, to live in the Divine and love 
the Divine and be one with all beings ; his freedom is an 
absolute and not a contingent freedom, self-existent and 
not dependent any longer on any rule of conduct, law of 
life or limitation of any kind. He has no longer any need 
of a process of Yoga, because he is now perpetually in 
Yoga. “ The Yogin who has taken his stand upon oneness 
and loves Me in all beings, however and in all ways he 
lives and acts, lives and acts in Me.’ The love of the 
world is founded now on the love of God and in that 
love there is no peril and no shortcoming. Fear and 
disgust of the world may often be necessary for the recoil 
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from the lower nature, for it is really the fear and disgust 
of our own ego which reflects itself in the world. But to 
see God in the world is to fear nothing, it is to embrace 
all in the being of God ; to see all as the Divine is to 
hate and loathe nothing, but love God in the world and 
the world in God. 

But at least the things of the lower nature will be 
shunned and feared, the things which the Yogin has taken 
so much trouble to surmount ? Not this either ; all is em- 
braced in , the equality of the self-vision. “ He, O Arjun^, 
who sees with equality everything in the image of the self 
whether it be grief or it be happiness, him I hold to be the 
supreme Yogin. ” And by this it is not meant at all that he 
himself shall fall from the griefless spiritual bliss and feel 
again worldly unhappiness even in the sorrow of others, but 
seeing in others the play of the dualities which he him- 
himself has surmounted, he shall still see all as himself, 
his self in all, God in all and, not disturbed or bewildered 
by the appearances of these things, moved only by them 
to help and heal, to occupy himself with the good of all 
beings, to lead men to the spiritual bliss, to work for the 
progress of the world Godwards, he shall live the divine 
life, so long as days upon earth are his portion. He who 
can do this, can thus embrace all things in God, can look 
calmly on the lower nature and the works of the Maya of 
the three gunas and act in them and upon them without 
perturbation or fall or disturbance from the height and 
power of the spiritual oneness, free in the largeness of the 
God-vision, sweet and great and luminous in the strength 
of the God-nature, may well be declared to be the supreme 
Yogi n. 

The Gita brings in here as always bhakti as the climax 
of the Yoga, sarvabhutasthitam yo wain bhajnti eka twain 
asthihih ; that may be said almost to sum up the whole 
final result of the Gita's teaching — whoever loves God in all 
and his soul is founded upon the divine oneness, however 
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he lives and acts, lives and acts in God. And to emphasize 
it still more, after an intervention of Arjuna and a reply to 
his doubt as to how so difficult a Yoga can be at all possi- 
ble for the restless mind of man, the divine Teacher re- 
turns to this idea, makes it his culminating utterance.. “The 
Yogin is greater than the doers of askesis, greater than the 
men of knowledge, greater than the men of works ; be- 
come then the Yogin, O Arjuna,” the Yogin, that is to 
say one who seeks for and attains, bv works and knowledge 
and askesis or by whatever other means, not even spiritual 
knowledge or power or anything else for their own sake, 
but the union with God alone ; for in that all else is con- 
tained and lifted beyond itself to a divinest significance. 
But even among Yogins the greatest is the Bhakta. “ Of 
all Y ogins he who with all his inner self given up to me, 
for me has love and faith, (nuUhdvdi: bhajatc, him I hold 
to be the most united with me in Yoga.” It is this that is 
the closing word of these first six chapters and contains in 
itself the seed of the rest, of that which still remains un- 
spoken and is nowhere entirely spoken ; for it is always and 
remains something of a mystery and a secret, ralmsymn, 
the highest spiritual mystery and the divine secret. 



The Synthesis of Yoga 


CHAPTER XLIII 
THF ftODWARD EMOTIONS. 

The principle of Yoga is to turn Godward all or any 
of the powers of the human consciousness so that through 
that activity of the being there may be contact, relation, 
union. In the Yoga of Bhakti it is the emotional nature 
that is made the instrument. Its main principle is to adopt 
some human relation between man and the Divine Being 
by which through the ever intenser flowing of the heart's 
emotions towards him the human soul may at last be 
wedded to and grow one with him in a passion of divine 
Love. It is not ultimately the pure peace of oneness or the 
power and desireless will of oneness, but the ecstatic joy of 
union which the devotee seeks by his Yoga. Every feel- 
ing that can make the heart ready for this ecstasy the Yoga 
admits ; everything that detracts from it must increasing- 
ly drop away as the strong union of love becomes closer 
and more perfect. 

All the feelings with which religion approaches the 
worship, service and love of God, the Yoga admits, if 
not as its final accompaniments, yet as preparatory move- 
ments of the emotional nature. But there is one feeling 
with which the Yoga, at least as practised in India, has 
very little dealing. In certain religions, in most perhaps, 
the idea of the fear of God plays a very large part, some- 
times the largest, and the Godfearing man is the typical 
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worshipper of tiiese religions. The sentiment of fear is in- 
deed perfectly consistent with devotion of a certain kind 
and up to a certain point ; at its highest it rises into a wor- 
ship of the divine Power, the divine Justice, divine Law, 
divine Righteousness, an ethical obedience, an awed re- 
verence for the almighty Creator and Judge. Its motive is 
therefore ethico-religious and it belongs not so strictly to 
the devotee, but to the man of works moved bv a devotion 
to the divine ordainer and judge of his works. It regards 
God as the King and does not approach too near the glorv 
of his throne unless justified by righteousness or led there 
by a mediator who will turn away ihe divine wrath for 
sin. Even when it draws nearest, it keeps an awed distance 
between itself and the high object of its worship. It cannot 
embrace the Divine with all the fearless confidence of the 
child in his mother or of the lover in his beloved or with 
that intimate sense of oneness which perfect love brings 
with it. 

The origin of this divine fear was crude enough in 
some of the primitive popular religions. It was the per- 
ception of powers in the world greater than man, obscure 
in their nature and workings, which seemed always ready 
to strike him down in his prosperity and to smite him 
for any actions which displeased them. Fear of the gods 
arose from man’s ignorance of God and his ignorance of 
the laws that govern the world. It attributed to the high- 
er powers caprice and human passion ; it made them in 
the image of the great ones of the earth, capable of whim, 
tyranny, personal enmity, jealous of any greatness in man 
which might raise him above the littleness of terrestrial 
nature and bring him too near to the divine nature. With 
such notions no real devotion could arise, except that 
doubtful kind which the weaker may feel for the stronger 
whose protection he can buy by worship and gifts and 
propitiation and obedience to such laws as he may have laid 
upon those beneath him and may enforce by rewards and 



punishments, or else the submissive and prostrate rever- 
ence and adoration which one may feel for a greatness, 
glory, wisdom, sovereign power which is above the world 
and is the source or at any rate the regulator of all its laws 
and happenings. 

A nearer approach to the beginnings of the way of 
devotion becomes possible when this element of divine 
Power disengages itself from these crudities and fixes on 
the idea of a divine ruler, creator of the world and master 
of the Law who governs the earth and heavens and is the 
guide and helper and saviour of his creatures. This larger 
and higher idea of the divine Being long kept many ele- 
ments and still keeps some elements of the old crudity. 
The Jews who brought it forward most prominently and 
from whom it overspread a great part of the world, could 
believe in a God of righteousness who was exclusive, arbit- 
rary, wrathful, jealous, often cruel and even wantonly san- 
guinary.' Even now it is possible for some to believe in a 
Creator who has made heaven and hell, an eternal hell, 
the two poles of his creation, and has even according to 
some religions predestined the souls he has created not 
only to sin and punishment, but to an eternal damnation. 
But even apart from these extravagances of a childish re- 
ligious belief, the idea of the almighty Judge, Legislator, 
King, is a crude and imperfect idea of the Divine, when 
taken by itself, because it takes an inferior and an external 
truth for the main truth and it tends to prevent a higher 
approach to a more intimate reality. It exaggerates the 
importance of the sense of sin and thereby prolongs and 
increases the soul’s fear and self-distrust and weakness. It 
attaches the pursuit of virtue and the shunning of sin 
to the idea of rewards and punishment, though given in 
an after life, and makes them dependent on the lower mot- 
ives of fear and interest instead of the higher spirit which 
should govern the ethical being. It makes hell and heaven 
and not the Pivine himself the object of the human soul 
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in its religious living. These crudities have served their 
turn in the slow education of the human mind, hut they 
are of no utility to the Yogin who knows that whatever 
truth they may represent belongs rather to the external rela- 
tions of the developing human soul with the external law 
of the universe than any intimate truth of the inner re- 
lations of the human soul with the Divine ; but it is these 
which are the proper field of Yoga. 

Still out of this conception there arise certain deve- 
lopments which bring us nearer to the threshold of the 
Yoga of devotion. First, there can emerge the idea of the 
Divine as the source and law and aim of our ethical being 
and from this there can come the knowledge of him as 
the highest Self to which our active nature aspires, the 
Will to which we have to assimilate our will, the eternal 
Right and Purity and Truth and Wisdom into harmony 
with which our nature has to grow and towards whose 
being our being is attracted. By this way we arrive at the 
Yoga of works, and this Yoga has a place for personal 
devotion to the Divine, for the divine Will appears as the 
Master of our works to whose voice we must listen, whose 
divine impulsion we must obey and whose work it is the 
sole business of our active life and will to do. Secondly, 
there emerges the idea of the divine Spirit, the father of 
all who extends his wings of benignant protection and 
love over all his creatures, and from that grows between 
the soul and the Divine the relation of father and child, a 
relation of love, and as a result the relation of brother- 
hood with our fellow beings. These -relations of the Di- 
vine into the calm pure light of whose nature we have to 
grow and the Master whom we approach through works 
and service, the Father who responds to the love of the 
soul that approaches him as the child, are admitted ele- 
ments of the Yoga of devotion. 

The moment we come well into these developments 
apd their deeper spiritual meaning, the motive of the fear 
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of God becomes otiose, superfluous and even impossible. 
It is of importance chiefly in the ethical field when the 
soul has not yet grown sufficiently to follow good for its 
own sake and needs an authority above it whose wrath or 
whose stern passionless judgment it can fear and found 
upon that fear its fidelity to virtue. When we grow into 
spirituality, this motive can no longer remain except by the 
lingering on of some confusion in the mind, some persist- 
ence of the old mentality. Moreover, the ethical aim in 
Yoga is different from that of the external idea of virtue. 
Ordinarily, ethics is regarded as a sort of machinery of 
right action, the act is everything and how to do the right 
act is the whole question and the whole trouble. But to 
the Yogin action is chiefly important not for its own sake, 
but rather as a means for the growth of the soul Godward. 
Therefore what Indian spiritual writings lay stress upon is 
not so much the quality of the action to be done as the 
quality of the soul from which the action flows, upon its 
truth, fearlessness, purity, love, compassion, benevolence, 
absence of the will to hurt, and upon the actions as their 
outflowings. The old western idea that human nature is in- 
trinsically bad and virtue is a thing to be followed out in 
despite of our fallen nature to which it is contrary, is foreign 
to the Indian mentality trained from ancient times in the 
ideas of the Yogins. Our nature contains, as well as its 
passionate rajasic and its downward-tending tamasic qual- 
ity, a purer sattwic element and it is the encouragement 
of this, its highest part, which is the business of ethics. By 
it we increase the divine nature, daivi prakriti, which is 
present in us and get rid of the Titanic and demoniac ele- 
ments. Not therefore the Hebraic righteousness of the 
Godfearing man, but the purity, love, beneficence, truth, 
fearlessness, harmlessness of the saint and the God-lover 
are the goal of the ethical growth according to this notion. 
And, speaking more largely, to grow into the divine na- 
ture is the consummation of the ethical being. This c^n 
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be done best by realising God as the higher Self, the guid- 
ing and uplifting Will or the Master whom we love and 
serve. Not fear of him, but love of him and aspiration to 
the freedom and eternal purity of his being must be the 
motive. 

Certainly, fear enters into the relations of the master 
and the servant and even of the father and the child, but 
only when they are on the human level, when control and 
subjection and punishment figure predominantly in them 
and love is obliged to efface itself more or less behind the 
mask of authority. The Divine even as the Master does not 
punish anybody, does not threaten, does not force obe- 
dience. It is the human soul that has freely to come to the 
Divine and offer itself to his overpowering force that he 
may seize and uplift it towards his own divine levels, and 
give it that joy of mastery of the finite nature by the In- 
finite and of service to the Highest by which there comes 
freedom from the ego and the lower nature. Love is the 
key of this relation, and this service, dasytwi , is in Indian 
Yoga the happy service of the divine Friend or the pas- 
sionate service to the divine Beloved. The Master of the 
worlds who in the Gita demands of his servant, the bhak- 
ta, to be nothing more in life than his instrument, makes 
this claim as the friend, the guide, the higher Self, and 
describes himself as the Lord of all the worlds who is the 
friend of all creatures, smTulokainahefiviiram stihr’ idoin 
sarvabhuldndm ; the two relations in fact must go together 
and neither can be perfect without the other. So too it 
is not the fatherhood of God as the Creator who demands 
obedience because he is the maker of our being, but the 
fatherhood of love which leads us towards the closer soul- 
union of Yoga. Love is the real key in both, and perfect 
love is inconsistent with the admission of the motive of 
fear. Closeness of the human soul to the Divine is the 
object, and fear sets always a barrier and a distance ; even 
awe and reverence for the divine Power are a sign of 



distance and division and they disappear in the intimacy of 
the union of love. Moreover, fear belongs to the lower 
nature, to the lower self, and in approaching the higher 
Self must be put aside before we can enter into its pre- 
sence. 

This relation of the divine fatherhood and the closer 
relation with the Divine as the mother Soul of the uni- 
verse have their springs in another early religious motive. 
One tvpe of the Bhakta, says the Gita, is the devotee who 
comes to the Divine as the giver of his wants, the giver 
of his good, the satisfier of the needs of his inner and his 
outer being. “ I bring to my bhakta " says the Lord “his 
getting and his having of good, yogakshenui vnliamyaliam.” 
The life of man is a life of wants and needs and therefore 
of desires, not only in his physical and vital, but' in his 
mental and spiritual being. When he becomes conscious 
of a greater Power governing the world, he approaches 
it through prayer for the fulfilment of his needs, for help 
in his rough journey, for protection and aid in his struggle. 
Whatever crudities there may be in the ordinary religious 
approach to God by prayer, and there are many, especially 
that attitude which imagines the Divine as if capable of 
being propitiated, bribed, flattered into acquiescence or 
indulgence by praise, entreaty and gifts and has often little 
regard to the spirit in which he is approached, >til 1 this 
way of turning to the Divine is an essential movement of 
our religious being and reposes on a universal truth. 

The efficacy of prayer is often doubted and prayer 
itself supposed to be a thing irrational and necessarily 
superfluous and ineffective. It is true that the universal will 
executes always its aim and cannot be deflected bv egois- 
tic propitiation and entreaty, it is true of the Transcen- 
dent who expresses himself in the universal order that being 
omniscient his larger knowledge must foresee the thing to 
be done and it does not need direction or stimulation by 
human thought and that the individual’s desire- are not 



and cannot He in any world-order the true determining 
factor. But neither is that order or the execution of the uni- 
versal will altogether effected bv mechanical Law, but by 
powers and forces of which for human life at least human 
"'ill, aspiration and faith are not among the least important. 
Prayer is only a particular form given to that will, aspi- 
ration and faith. Its forms are very often crude and not 
only childlike, which is in itself no defect, but childish; but 
still it has a real power and significance. Its power and sense 
is to put the will, aspiration and faith of man into touch with 
the divine Will as that of a conscious Being with whom 
we can enter into conscious and living relations. For 0111- 
will and aspiration can act either by our own strength and 
endeavour, which can no doubt be made a thing great and 
effective whether for lower or higher purposes, — and there 
are plenty of disciplines which put it forward as the one 
force to he used, — or it can act in dependence upon and 
with subordination to the divine or the universal \\ ill. And 
this latter wav again may either look upon that Will as res- 
ponsive indeed to our aspiration, but almost mechanically, 
by a sort of law of energy, or at any rate quite impersonally, 
or else it may look upon it as responding consciously to the 
divvne aspiration and faith of the human soul and cons- 
ciously bringing to it the help, the guidance, the piotec- 
tionand fruition demanded, vogttkflieiini vahatuyohaui. 

Prayer helps to prepare this relation for 11s at first on the 
lower plane even while it is there consistent with much that 
is mere egoism and self-delusion ; hut afterwards we can 
draw towards the spiritual truth which is behind it. It is not 
then the giving of the thing asked for that matters, hut the 
relation itself, the contact of man’s life with God, the cons- 
cious interchange. In spiritual matters and in the seeking 
of spiritual gains, this conscious relation is a great power ; 
it is a much greater power than our own entirely self-reliant 
struggle and effort and it brings a fuller spiritual growth 
and experience. Necessarily in the end prayer either ceas- 
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es in the greater thing for which it prepared us, — in fact 
the form we call prayer is not itself essential so long as the 
faith, the will, theaspiration are there, — or remains only for 
the joy of the relation. Also its objects, the artlut or inter- 
est it seeks to realise, become higher and higher until 
we reach the highest motiveless devotion, which is that of 
divine love pure and simple without anv other demand or 
longing. 

The relations which arise out of this attitude towards 
the Divine, are that of the divine Father and the Mother 
with the child and that of the divine Friend. To the Divine 
as these things the human soul comes forlielp, for protec- 
tion, for guidance, for fruition, — or if knowledge be the 
aim, to the Guide, Teacher, Giver of light, for the Divine is 
the Sun of knowledge, — or it comes in pain and suffering 
for relief and solace and deliverance, it may be deliverance 
either from the suffering itself or from the world-exist- 
ence which is the habitat of the suffering or from all its 
inner and real causes.* In these things we find there is a 
certain gradation. For the relation of fatherhood is always 
less close, intense, passionate, intimate, and therefore it 
is less resorted to in the Yoga which seeks for the closest 
union. That of the divine Friend is a thing sweeter and 
more intimate, admits of an equality and intimacy even in 
inequality and the beginning of mutual self-giving ; at its 
closest when all idea of other giving and taking disap- 
pears, when this relation becomes motiveless except for the 
one sole all-sufficing motive of love, it turns into the free 
and happy relation of the playmate in the Lila of exist- 
ence. But closer and more intimate still is the relation of 
the Mother and the child, and that therefore plays a very 
large part wherever the religious impulse is most richly fer- 
vent and springs most warmly from the heart of man. The 

r These are three of the four classes of devotee which are re- 
cognised by the Gita. arta. artharthi. jijnasu. the distressed, the seeker 
of personal objects and the seeker of God-knowledge. 
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''Oulgoes to the Mother-Soul in all its desires and troubles 
and the divine Mother wishes that it should be so, so that 
she may pour out her heart of love. It turns to her too be- 
cause ©f the self-existent nature of this love and because 
that points us to the home towards which we turn from 
our wanderings in the world and to the bosom in which 
we find our rest. 

But the highest and the greatest relation is that which 
starts from none of the ordinary religious motives, but is 
rather of the very essence of Yoga, springs from the very 
nature of love itself ; it is the passion of the Lover and the 
Beloved. Wherever there is the desire of the soul for its 
utter union with God, this form of the divine yearning 
makes its way even into religions which seem to do without 
it and give it no place in their ordinary system. Here the 
one thing asked for is love, the one thing feared is the loss 
of love, the one sorrow is the sorrow of separation of love ; 
for all other things either do not exist for the lover or come 
in only as incidents or as results and not as objects or con- 
ditions of love. All love is indeed in its nature self-existent 
because it springs from a secret oneness in being and a 
sense of that oneness or desire of oneness in the heart be- 
tween souls that are yet able to conceive of themselves as 
different thorn each other and divided. Therefore all these 
other relations too can arrive at their self-existent motive- 
less joy of being for the sake of love alone. But still they 
start from and to the end they to some extent find a satis- 
faction of their play in other motives. But here the begin- 
ning is love and the end is love and the whole aim is love. 
There is indeed the desire of possession, but even this is 
overcome in the fullness of the self-existent love and the 
final demand of the Bhakta is simply that his bh'akti may 
never cease nor diminish. He does not ask for heaven or 
for liberation from birth or for any other object, but only 
that his love may be eternal and absolute. 

Love is a passion and it seeks for two things, eternity 
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and intensity, and in the relation ot the Lover and Belov- 
ed the seeking for eternity and for intensity is instinctive 
and self-born. Love is a seeking for mutual possession, and 
it is here that the demand for mutual possession becomes 
absolute. Passing beyond desire of possession which 
means a difference, it is a seeking for oneness, and it is 
here that the idea of oneness, of two souls merging into 
each other and becoming one finds the acme of its longing 
and the utterness of its satisfaction. Love, too is a yearning 
for beauty, and it is here that the yearning is eternally 
satisfied in the vision and the touch and the joy of the 
All-beautiful. Love is a child and a seeker of Delight, and 
it is here that it finds the highest possible ecstasy both 
of the heart-consciousness and of every fibre of the being. 
Moreover, this relation is that which as between human 
being and human being demands the most and, even 
while reaching the greatest intensities, is still the least satis- 
fied, because only in the Divine can it find its real and its 
utter satisfaction. Therefore it is here most that the turning 
of human emotion Godwards finds its full meaning and 
discovers all the truth of which love is the human symbol, 
all its essential instincts divinised, raised, satisfied in the 
bliss from which our life was born and towards which by 
oneness it returns in the Ananda of the divine existence 
where love is absolute, eternal and unalloyed. 
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XXIII 

A change of (his kind, the change from the mental 
and vital to the spiritual order of life, must necessarily he 
first accomplished by the individual before we can think 
of its really laying any hold upon the community. The 
Spirit discovers, develops, builds into form in the indivi- 
dual man and through the individual offers the discovery 
and the chance of the new self-creation to the communal 
mind. For mark that the communal mind holds things 
subconsciently at first or, if consciously, then m a con- 
fused chaotic manner and that it is only through the in- 
dividual mind that it can arrive at a clear knowledge and 
creation of the thing that it held in its subconscient self. 
Thinkers, historians, sociologists who belittle the indivi- 
dual and would like to lose him in the mass or think of him 
chiefly as a cell, an atom, have got -hold only of the dark 
side of the truth of Nature’s workings in mankind. It is 
because man is not like the material formations of Nature 
or like the animal that individuality is so much developed 
in him and so absolutely important and indispensable. 
No doubt what comes out in the individual and after- 
wards moves the mass, must have been there already in 
the mass and the individual is only an instrument for its 
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development ; but he in an indispensable instrument and 
an instrument not merely of the subconscient Nature, the 
instinctive urge which moves the mass, but more directly 
of the Spirit of whom that Nature is itself the instrument 
and the matrix of his creations. All great changes therefore 
find their first clear and effective power and their direct 
shaping force in the mind and spirit of an individual or of 
a limited number of individuals and the mass follows, but 
unfortunately in a very imperfect and confused fashion 
which often or even usuallv ends in the distortion of the 
thing created. If it were not so, mankind could have ad- 
vanced on its way with a victorious rapidity instead ot with 
the lumbering hesitations and soon exhausted rushes which 
are all of which it has yet been capable. 

Therefore if the spiritual change ol which we have 
been speaking is to be effected, it must unite two condi- 
tions which have to be simultaneously satisfied, the indivi- 
dual and the individuals who are able to see, to develop, to 
recreate themselves in the image of the Spirit and to com- 
municate both their idea and their power to the mass, 
and the mass, the society, the communal mind which is 
capable of receiving and effectively assimilating, of fol- 
lowing and effectively arriving, not bv its own inherent 
deficiencies, its defect of preparation stopping or falling 
back before the decisive change is made. Such a simul- 
taneity has never yet happened ; that it must happen some 
day is a certainty, but none can tell how many attempts 
will have to be made and how many sediments of spiritual 
experience will have to be accumulated in the subcons- 
cient mentality of the communal human being before the 
soil is ready. For the initiator himself may be imperfect, 
may not have waited to become entiiely the thing that 
he has seen ; those who have the apostolate in their charge 
may not have perfectly assimilated and shaped it in them- 
selves and may hand on the power of the Spirit still far- 
ther diminished to those who will come after them ; the 
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society may be intellectually, vitally, ethically, tempera- 
mentally unready, with the result that the final acceptance 
of the spiritual idea by the society may be also the begin- 
ning of its debasement and distortion and of the conse- 
quent departure or diminution of the Spirit. Any or all of 
these things may happen, and the result will he, as in the 
past, that even though some progress is made and an im- 
portant change effected, it will not be the decisive change 
which can alone recreate humanity. 

What then will be the state of society or of the com- 
mon mind of man which will he most favourable to this 
change, so that even if it cannot at once effectuate itself, 
it may at least make for its ways a more decisive prepara- 
tion than has been hitherto possible ? For that seems the 
most important element, since it is that, it is the unpre- 
paredness, the unfitness of the society or of the common 
mind of man which is always the chief stumblingblock. 
Moreover, it is the state of this common mind which is 
of the first importance ; for even if the condition of society 
and the principle and rule that govern society are oppos- 
ed to the spiritual change, even if these belong almost 
wholly to the vital, to the external, the economic, the 
mechanical order, as is certainly the way at present with 
human society, yet if the common human mind has begun 
to admit the ideas proper to the higher order that is in 
the end to be and the heart of man has begun to be stirred 
by aspirations born of these ideas, then there is hope of 
some advance in the not distant future. And here the first 
essential sign must be the growth of the subjective idea 
of life and the signals that are precursors of a subjective 
age in human thought and human societv. 

These ideas will first declare their trend in philoso- 
phy, in psychological thinking, in the arts, poetry, paint- 
ing, sculpture, music, in the main idea of ethics, in the 
application of subjective principles by thinkers to ques- 
tions of sociology, such as education, criminology, etc., 



678 


ARYA 


It 


»# 


even to politics and economics, and in new departures of 
science or at least of research, — -since to such attempts 
the orthodox still deny the name of science, — attempts to 
extend it into the psychological and psychic realms with 
a realisation of the truth that these have laws of their own 
which are other than physical, finally, in a tendency in 
religion to reject its heavy weight of dead matter and ie- 
vivifv itself in the fountains of the spirit. These are sure 
signs, if not of the thing to be, at least of a great possibility 
of it, of an attempt that will surely be made, another endea- 
vour perhaps with a larger sweep and a better equipped 
general intellectuality capable not only of feeling but of 
understanding the Truth that is demanding to be heard. 
Such signs we can see at the present time although they 
are only incipient and have not yet gone far enough. It is 
only when they have found that for which they are seek- 
ing, that they can be applied to the remoulding of society; 
for till then thev will not be able to do more than con- 
duct experiments of a doubtful kind with the details of 
its vast and cumbrous machinery*. 

A subjective age may stop very far short of spiritua- 
lity. The search for the Reality, the true self of man, may 
very* easily follow out the natural order described by* the 
Upanishad in the story of Bhrigu, son of Vanina, who 
first found the reality to be the physical, the material 
being, the external man, afterwards the vital, in the third 
essay the mental being, before he got beyond the super- 
ficial subjective to the eternal reality of which these are 
the sheaths. And it may stop short anywhere ; only if it 
is intended to discover, will the Spirit break each insuf- 
ficient formula as soon as it has shaped itself and compel 
the thought of man to press forward to a larger discovery. 
After the material formula which governed the greater 
part of the nineteenth century and burdened mankind 
with the heaviest servitude to the machinery of life that 
he has ever yet been called upon to bear, the first attempt 
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to break through, to get to the living reality in things and 
away from the mechanical idea of life and living and so- 
ciety landed us in that vitalism which had already begun to 
govern thought before the two formulas inextricably lock- 
ed together lit up and flung themselves on the lurid pyre 
of the world-war. It brought us no deliverance, but only 
used the machinery already created with a more feverish 
insistence in a vehement attempt to live more rapidly, 
more intensely, with a greater will to act and to succeed, to 
enlarge the mere force of living, to pile up a gigantic effi- 
ciency of life. To live, to act, to grow, to increase the 
vital force, to understand, utilise and fulfil the intuitive 
impulse of life are not things evil in themselves, rather 
they are excellent things, if rightly followed and rightly 
used, that is to say, if they are directed to something be- 
yond the mere vitalistic impulse and are governed by that 
which is higher than Life. The Life-power is an instru- 
ment, the first great subjective instrument of the Spirit 
and the base of all action and endeavour. But Life seeing 
nothing beyond itself, nothing to be served beyond itself, 
will be very soon like the force of steam driving an en- 
gine without the driver, or an engine in which the loco- 
motive force has made the driver its servant and not its 
controller. It can only give a Titanism, it may be even a 
demonism to the material life-force with the intellect as 
its servant, which will end in something violent, huge 
and Germanically “ kolossal,” that is to say, in excess 
and ruin. 

Beyond this subjectivism of the vital self there is the 
possibility of a mental and psychic subjectivism which 
will at first no doubt, leaning upon the already realised 
idea of the soul as Life in action but correcting it, appear 
as a highly mentalised pragmatism, but may rise to the 
higher idea of man as a soul developing itself individually 
and collectively through the play of the ever-expanding 
mental existence. It would realise that the elevation of 
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the human existence will come not through material effi- 
ciency alone or the complex play of his vital and dyna- 
mic powers mastering through the aid of the intellect the 
energies of physical Nature for the satisfaction of the 
life-instincts, which can only be an intensification of his 
present mode of existence, but through the greatness of 
his mental and psychic being. It would see in life an 
opportunity for the joy and power of knowledge, for the 
joy and power of beauty, for the joy and power of the 
human will mastering not only physical Nature, but vital 
and mental Nature, discovering her secret powers, using 
them for a greater liberation of man from the limitations 
of his life, for new psychic relations, for a more sovereign 
power of the idea to realise itself in the act, for means of 
overcoming the obstacles of distance and division which 
would cast into insignificance the achievements of phy- 
sical Science in that direction. Such a development is 
far enough away from even the dreams of the mass of 
men, but there are certain pale hints and presages of such 
a possibility and ideas which lead to it are already held 
by a great number of men who are perhaps in this res- 
pect the yet unrecognised vanguard of humanity. 

Such a turn of human thought, effort, ideas of life, 
if it took hold of the communal mind, would evidently 
lead to a profound revolution throughout the whole range 
of human existence. It would give it from the first a new 
tone, a loftier spirit, a greater aim. It might easily deve- 
lop a science which would bring the powers of the phy- 
sical world into a. real and not only a contingent and 
mechanical subjection and open perhaps the doors of 
other worlds. It might develop an achievement of Art 
and Beauty which would make the gieatness of the past 
a comparatively little thing and would save the world 
from the astonishingly callous reign of utilitarian ugli- 
ness which is now afflicting it. It would open up a closer 
and freer interchange between human minds and, it may 
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well be hoped, a kindlier interchange between human 
hearts and human lives. Nor need its achievements stop 
here, but might proceed to greater things of which these 
would be only the beginnings. This mental and psychic 
subjectivism would have its dangers, greater dangers even 
than those that attend a vitalistic subjectivism, because its 
powers of action would also be greater, but it would have 
what vitalistic subjectivism has not and cannot easily 
have, great safeguards and a powerful liberating light. 

Moving, as man does or is at least moving now, up- 
ward from matter to spirit, this is perhaps a necessary 
stage of development. One principal reason of the failure 
of past attempts to spiritualse mankind, — there are several 
others, — is that they endeavoured to spiritualise at once 
the material man by a sort of rapid miracle, and though 
that can be done, the miracle cannot be of an enduring 
character if it overleaps the stages of his ascent and leaves 
the intervening levels untrodden and therefore un mastered. 
The endeavour may succeed with individuals, — Indian 
thought would say with those who have made themselves 
ready in a past existence, — but it must fail with the mass. 
Not being able to go on dealing with them by the force 
of the spirit, it is obliged to try to save them by machinery 
and it becomes entangled within and is killed by its own 
machinery. That is the fate which overtakes all attempts 
of the vitalistic, the intellectual and mental, the spiritual 
endeavour to deal with material man through his physical 
mind alone or chiefly ; the endeavour is overpowered by 
the machinery it creates and becomes the slave and victim 
of the machinery. That is the revenge which our material 
Nature, herself ineohanicai, takes upon all such violent 
endeavours; she waits to master them by their concessions 
to her own law. If mankind is to be spiritualised, it must 
in the mass cease to be the material or the vital man and 
become the psychic and the true mental being. 

From that point of view it is ah excellent thing, a 
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sign of great promise, that the wheel of civilisation has 
been following its past and present curve, that the human 
intellect has been first drawn to exhaust the possibilities 
of materialism by an immense dealing with life and the 
world upon the basis of taking Matter as the sole reality, 
Matter as the Eternal, Matter as the Brahman, annum 
brahma, that it has afterwards taken to the conception of 
existence as the large pulsation of a great evolving Life, the 
creator of Matter, and turned to deal with our existence, — 
but this attempt was only just beginning, — on the basis of 
taking Life as the original reality, Life as the great Etern- 
al, pranam brahma, and that it has in germ, in prepara- 
tion a conception which will be that of a great self-expres- 
sing and self-finding mind and mental soul and a rich 
attempt to deal with our existence on the basis of taking 
Mind as the original reality, the great Eternal, uiiino brah- 
ma. It is also a sign of great promise that these concep- 
tions are succeeding or are likely to succeed each other 
with great rapidity ; for it shows that there is a readiness 
in our subconscient Nature and that we need not linger in 
each stage for centuries. 

But it is only if in the third stage, that of the mental 
subjectivism the idea becomes strong of the mind itself 
only as a secondary term of -the Spirit's working and of 
the Spirit as the great Eternal, the original and, in spite 
of the many terms in which it both hides and expresses 
itself, the sole reality, that the real, the decisive endeavour 
will begin, life and the world be studied, known, dealt 
with in all directions as the self-finding and self-expres- 
sion of the Spirit and a spiritual age of mankind become 
a possibility. To attempt any adequate discussion of what 
that would mean, and in an inadequate discussion there is 
no fruit, would need another volume or two of essays, for 
we should have to examine a knowledge which is rare 
and nowhere more than initial. It is enough to say that 
a spiritual human society would start from and try to 
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realise three essential truths of existence which all Xa- 
ture seems to be an attempt to hide by their opposites and 
which therefore are as yet for the mass of mankind only 
words and dreams, God, freedom, unity. Three things 
which are one, for you cannot realise freedom and unity 
unless you realise God, you cannot possess freedom and 
unity unless you possess God. The freedom and unitv 
which otherwise go by that name, are simply attempts of 
our subjection and our division to get away from them- 
selves by shutting their eyes while they turn somersaults 
around their own centre. When man is able to see God 
and to possess him, then he will know real freedom and 
arrive at real unity, never otherwise. And God is only- 
waiting to be known, while man is seeking for him every- 
where and creating images of him, but all the while find- 
ing and creating only images of his own ego. When this 
ego pivot is abandoned and this ego-hunt ceases, then 
man gets his first real chance of achieving spirituality. 

A spiritualised society would live like its spiritual 
individuals, not in the ego, but in the spirit, not as the 
collective ego, but as the collective soul. This freedom 
from the egoistic standpoint would be its first and most 
prominent characteristic ; but the elimination of egoism 
would not be brought about, as it is now proposed to 
bring it about, by making the individual immolate his 
personal will and aspirations and individuality to the col- 
lective will, aims and egoism of the society ; for that 
would be only the sacrifice of the smaller to the larger 
egoism, larger only' in bulk, not necessarily greater in 
quality, wider or nobler, since the collective egoism, re- 
sult of the united egoisms of all, is as little a god to be 
worshipped, as flawed and often an uglier and more bar- 
barous idol than the egoism of the individual. \\ hat the 
spiritual man seeks is to find by the loss of the ego the 
self which is one in all and perfect and complete in each, 
and bv living in that to grow into the image of its per- 



684 


ARYA 


U 


M 


fection, individually, he it noted, though with an all-em- 
bracing universality of his nature and its conscious cir- 
cumference. It is said in the old Indian writings that 
while in the second age, the age of Power, Vishnu des- 
cends in the King, and in the third, the age of balance, 
as the legislator or codifier, in the age of the Truth he 
descends as Yajna, that is to say, as the Master of works 
manifest in the heart of his creatures. It is this kingdom 
of God within, the result of the finding of God not in a 
distant heaven but within ourselves, of which the state of 
society in an age of the Truth, a spiritual age, would be 
the result and the external figure. 

Therefore a society which was even initially spirit- 
ualised, would make the revealing and finding of the 
diviny Self in man the whole first aim of all its activities, 
its education, its knowledge, its science, its ethics, its art, 
its economical and political structure. As it was to some 
extent in the ancient Vedic times with the cultural educa- 
tion of the higher classes, so it would be then with all 
education. It would embrace all knowledge in its scope, 
but would make the whole trend and aim and the per- 
meating spirit not mere worldly efficiency, but this self- 
developing and self-finding. It would pursue physical 
and psychical science not in order merely to know the 
world and Nature in her processes and to use them for 
material human ends, but to know through and in and 
behind all that God in the world and the ways of the 
Spirit in its masks and behind them. It would make it 
the aim of ethics not to establish a rule of action whe- 
ther supplementary to or partially corrective of the social 
law, which is only the law, often clumsy and ignorant, of 
the pack, the herd, but to develop the divine nature in 
the human being. It would make it the aim of Art not 
merely to present images of the subjective and objective 
world, but to see with a vision that goes behind them and 
to reveal the Truth and Beauty of which they are the forms* 
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It would treat in its sociology the individual, from 
the saint to the criminal, not as units of a social problem 
to be passed through some skillfully devised machinery 
and either flattened into the social mould or crushed out 
of it, but as souls suffering and entangled in a net and to 
be saved, souls growing and to be encouraged to grow, 
souls grown and from whom help and power can be 
drawn. The aim of its economics would be not to create a 
huge engine of production, whether of the competitive or 
the cooperative kind, but to give men, — not only some but 
all men, — the joy of work according to their own nature 
and free leisure to grow inwardly, as well as a simply 
rich and beautiful life for all. And in its politics it would 
not regard the nations within themselves as enormous 
State machines with man living for the sake of the ma- 
chine and worshipping it as his God and his larger self, 
content at the first call to kill others upon its altar and 
bleed there himself so that the machine may remain in- 
tact and powerful and be made ever larger, more com- 
plex and more cumbrous. Neither would it regard then 
in their mutual relations as noxious engines meant to 
discharge upon each other poisonous gas in peace and to 
rush in times of clash upon each other’s hosts and un- 
armed peoples, full of armed men and belching shot like 
hostile tanks in a modern battle-field. It would regard 
them as group souls, God in his human collectivities, 
souls also meant like the individual to grow at cording to 
their own nature and by that growth to help each other 
to find this divine Self in the individual and the collectiv- 
ity. 

For it is the Divine within each man and each peo- 
ple that the man and the nation have to grow into and 
not an external idea or rule that has to be imposed on 
them from without ; therefore the law of freedom is that 
which will be most honoured in the spiritual age of man- 
kind. True it is that so long as man has not come within 
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measurable distance of self-knowledge and has not set his 
face towards it, he cannot escape from the law of exter- 
nal compulsion and all his efforts to do so must be vain. 
He is then and always must be, so long as that lasts, the 
slave of others, the slave of his family, his caste, his clan, 
his church, his society, his nation ; and he cannot hut 
be that and they too cannot help throwing their crude 
and mechanical compulsion on him, because he and they 
are the slaves of their own ego, of their own lower nature. 
We must feel and obev the compulsion of the Spirit if 
we would establish our inner right to escape other com- 
pulsion ; we must make our lower being the slave of the 
divine Being within us, for it is that subjection which is 
the condition of our freedom. But we have, even so, to 
remark that God respects the freedom of the natural 
members of our being and that he gives them room to 
grow in their own nature so that by natural growth and 
not by self-extinction thev may find the Divine in them- 
selves, and the subjection which they finally accept, com- 
plete and absolute, is a willing subjection of love to their 
own highest being. Therefore even in the unregenerated 
state we find that the healthiest, the truest, the most living 
growth and action is that which arises in the largest free- 
dom and that all excess of compulsion is either the law 
of a gradual atrophv or a tyranny varied or cured by out- 
breaks of rabid disorder. And as soon as man comes to 
know his spiritual self or to seek it, he does by that, as 
ancient thought and religion saw, escape from the outer 
law and enter into the law of freedom. 

A spiritual age of mankind will perceive this truth. It 
will not try to make man perfect by machinery or keep 
him straight by tying up all his limbs, nor will it present to 
the member of the society his higher self in the person 
of the policeman, the official and the corporal, which is 
said to be the German system but perhaps not entirely 
confined to Germany, nor, let us say, in the form of a 
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socialistic bureaucracy or a Labour Soviet. Its aim will 
be to diminish the element of external compulsion in 
human life by awakening the inner divine compulsion of 
the spirit within and all the preliminary means it will use 
will have that for its aim. In the end it will employ 
chiefly if not solely the spiritual compulsion which even 
the spiritual individual can exercise on those around 
him, — and how much more should a spiritual society be 
able to do it, — that which awakens within the desire and 
the power to grow through one’s own nature into the 
Divine. For the perfectly spiritualised society will be one 
in which, as is dreamed by the spiritual anarchist, all 
men will be entirely free, and it will be so because the 
preliminary condition will have been satisfied. In that 
state each man will be not a law to himself, but the law, 
the divine Law, because he will be a soul living in the 
Divine and not an ego living mainly if not entirely for it- 
self. His life will be led by the law of his own divine 
nature liberated from the ego. 

Nor will that mean a breaking up of all human 
society into the isolated action of individuals ; tor the 
third word of the Spirit is unity. Lach man has to grow 
into the Divine within himself through his own individual 
being, therefore is freedom a necessity of the being and 
perfect freedom the sign and the condition of the perfect 
life. But also, the Divine whom he thus sees in himself, he 
sees equally in all others, and as the same Spirit in all. 
Therefore too is a growing unity with others a necesssity 
of his being and peifect unity the sign and condition of 
the perfect life. Not only to see and find God in oneself, 
but to see and find God in all, not only to seek one's own 
individual liberation or perfection, but to seek the libera- 
tion and perfection of others is the complete law of the 
spiritual being. If the divinity sought were a separate god- 
head within oneself and not God, or if one sought God lor 
oneself alone, then indeed tin result might be a giandmse 
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egoism, the Olympan egoism of a Goethe or the Titanic 
egoism imagined by Nietzsche, or it might be the isolated 
self-knowledge or asceticism of the ivory tower or the 
Stylites pillar. But he who sees God in all, will serve 
freely God in all with the service of love. He will, that is 
to say, seek not only his own freedom, but the freedom 
of all, not only his own perfection, but the perfection of 
all. He will not feel his individuality perfect except in the 
largest universality, nor his own life to be full life except 
as it is one with the universal life. He will not live either 
for himself or for the State and society, for the individual 
ego or the collective ego, but for something much great- 
er, for God in himself and for God in humanity. 

The spiritual age will be ready to set in when the 
common mind of man begins to be alive to these truths 
and to be moved or desire to be moved by this triple or 
triune Spirit. It will mean the turning of the cycle of 
social development which we have been considering to- 
wards its goal. For having set out, according to our 
supposition, with a symbolic age, an age in which it felt 
a great Reality behind all life which it sought through 
symbols, it will reach an age in which it will begin to 
live in that Reality, not through the symbol, not by the 
power of the type or of the convention or of the individual 
reason and intellectual will, but in our own highest nature 
which is the fulfilled nature of that Reality. And this is 
what the religions have seen with a more or less adequate 
intuition, but most often as in a glass darkly, that which 
they called, and which is again beginning to be called hv 
some who see, the kingdom of God on earth, — within in 
the spirit, and therefore, for the one is the material result 
of the effectivity of the other, his kingdom without in the 
life of humanity. 
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A religion uf humanity may be either intellectual, 
that is to say, an intellectual and sentimental ideal, a living 
dogma with intellectual, psychological and practical ef- 
fects, or else spiritual, partly the sign, partly the cause of 
a change of soul in humanity. The intellectual religion 
of humanity already to a certain extent exists, partly as a 
conscious creed in the minds of a few, partly as a potent 
shadow in the consciousness of the race, the shadow of 
a spirit that is yet unborn, but is preparing for its birth. 
This material world of ours, besides its fully embodied 
things of the present, is peopled by such powerful sha- 
dows, ghosts of things dead and ghosts'of things yet un- 
born. The ghosts of things dead are very troublesome 
actualities and they now abound, ghosts of dead religions, 
dead arts, dead moralities, dead political theories, which 
still claim either to keep their rotting bodies or to ani- 
mate partly the existing body of things, repeating their 
sacred formulas of the past with which they hypnotise 
the backward-looking minds and daunt even the progres- 
sive portion of humanity. But also there are these unborn 
spirits which are unable to take a definite body, but are 
already mind-born and exist as influences of which the 
human mind is aware and to which it now responds in a 
desultory and confused fashion. This was mind-born in 
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the eighteenth century, the uuhuisa pulra * of the ration- 
alist thinkers who brought it forward as a substitute for 
the formal spiritualism of ecclesiastical Christianity. It 
tried to give itself a body in Positivism, which was an 
attempt to formulate the dogmas of this religion, but on 
too heavily and severely rationalistic a basis even for ac- 
ceptance by an Age of Reason. Humanitarianism has 
been its most prominent emotional result ; philanthropy, 
social service and other kindred activities have been its 
outward expression of good works ; democracy, socialism, 
pacifism are to a great extent its by-products or at least 
owe much of their vigour to its inner presence. 

The fundamental idea is that mankind is the god- 
head to be worshipped and served by man and that the 
respect, the service, the progress of the human being and 
human life are the chief duty and the chief aim of the 
human spirit. No other idol, neither the nation, the State, 
the family nor anything else ought to take its place, they 
are only worthy ot respect so far as they are images of 
the human spirit and enshrine its presence and aid its 
self-manifestation ; where the cult of these idols seeks to 
usurp the place of the spirit and makes demands inconsist- 
ent with its service, they should be put aside. No injunc- 
tions of old creeds, religious, political, social or cultural, 
are valid when they go against its claims. Science even, 
though it be one of the chief modern idols, must not be 
allowed to make claims contrary to its ethical tempera- 
ment and aim, for science is only valuable in so fai as it 
helps and serves by knowledge and progress the religion 
of humanity. War, capital punishment, the taking of 
human life, cruelty of all kinds whether committed by 
the individual, the State or society, not only physical 
cruelty, but moral cruelty, the degradation of any human 
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being or any class of human beings under whatever spe- 
cious plea or in whatever interest, the oppression and 
exploitation of man by man, of class by class, of nation 
by nation and all those habits of life and institutions of 
society of a similar kind which religion and ethics for- 
merly tolerated or even favoured in practice, whatever 
they might do in their ideal rule or creed, are crimes against 
the religion of humanity, abominable to its ethical mind, 
forbidden by its primary tenets, to be fought against al- 
ways, in no degree to be tolerated. Man must be sacred 
to man regardless of all distinctions of race, creed, colour, 
nationality, status, political or social advancement. The 
body of man is to be respected, made immune from vio- 
lence and outrage, fortified by science against disease 
and preventible death ; the life of man is to be held sac- 
red, preserved, strengthened, ennobled, uplifted ; the 
heart of man is to be held sacred also, given scope, pro- 
tected from violation, from suppression, from mechanisa- 
tion, freed from belittling influences ; the mind of man 
must be freed from all bonds, allowed freedom and lange 
and opportunity, given all its means of self-training and 
self-development and organised in the play of its powers 
for the service of humanity. And all this too is not to be 
held as an abstract or pious sentiment, but given full and 
practical recognition in the persons of men and nations 
and mankind. This, speaking largely, is the idea and spi- 
rit of the intellectual religion of humanity. 

One has only to compare human life and thought 
and feeling a century or two ago with human life, thought 
and feeling now to see how great an influence this reli- 
gion of humanity has exercised and how’ fruitful a work 
it has done. It has accomplished rapidly many things 
which orthodox religion failed to do effectively, largely 
because it has acted as a constant intellectual and critical 
solvent, an unsparing assailant of the thing that is and an 
unflinching champion of the thing to be, faithful always 
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to the future, while orthodox religion allied itself with 
the powers of the present, bound itself by its pact with 
them and could act only at best as a moderating but not 
as a reforming force. Moreover, this religion has faith in 
humanity and its earthly future, and can therefore aid its 
earthly progress while the orthodox religions looked with 
eyes of pious sorrow and gloom on the earthlv life of 
man and were very ready to bid him bear peacefully and 
contentedly, even to welcome its crudities, cruelties, op- 
pressions, tribulations as a means for learning to appre- 
ciate and earning the better life which will be given us 
hereafter. Faith, even an intellectual faith, must always be 
a worker of miracles, and this religion of humanity, even 
without taking bodily shape or a compelling form or a 
v isible means of self-effectuation, has yet been able to 
effect comparatively much of what it set out to do. It has 
largely humanised society, humanised law and punish- 
ment, humanised the outlook of man on man, abolished 
legalised torture and the cruder forms of slavery, raised 
those who were depressed and fallen, given large hopes 
to humanity, stimulated philanthropy and charity and the 
service of mankind, encouraged everywhere the desire of 
freedom, put a curb on oppression and greatly minimised 
its more brutal expressions. It had almost succeeded in 
humanising war and would perhaps have succeeded en- 
tirely but for the contrary tend of modern science, and it 
has at least made it possible for man to conceive of a 
world free from war as possible, even without waiting for 
the Lhiistian millennium, and at any rate this much chan- 
ge has come about that while peace was formerly a rare 
interlude of constant war, war is now an interlude, 
though a much too frequent interlude, of peace, though 
as yet only of an armed peace, and although that mav 
not be a great step, still it is a step forward. It has given 
new conceptions of the dignity of the human being and 
opened new ideas and new vistas of his education, self* 
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development and potentiality. It has spread enlighten- 
ment, made man feel more his responsibility for the pro- 
gress and happiness of the race and raised the average 
self-respect and capacity of mankind ; it has given hope 
to the serf, self-assertion to the down-trodden and made 
the labourer in his manhood the potential equal of the 
rich and the powerful. True, if we compare what is with 
what should be, the actual achievement with the ideal, 
all this will seem onlv a scanty work of preparation ; but 
still it is a remarkable record for a century and a half or 
little more and for an uneinhodied spirit which has had to 
work through what instruments it can find and has as yet 
no form, habitation or visible engine of its own concen- 
trated workings. But perhaps it was in this that lay its 
power and advantage, since that saved it from crystallising 
into form and getting petrified or at least losing its more 
free and subtle working. 

But still in order to accomplish all its future this idea 
and religion of humanity has to make itself more explicit, 
insistent and categorically imperative. For otherwise it 
can only work with clarity in the minds of the few and with 
the mass it will be only a modifying influence, but will not 
be the rule of human life. And so long as that is so, it can- 
not entirely prevail over its own principal enemy. That 
enemy, the enemy of all real religion, is human egoism, 
the egoism of the individual, the egoism of class and nation. 
These it may at present soften, modify, force to curb 
their more arrogant, open and and brutal expressions, ob- 
lige to adopt better institutions, but not to give place to the 
love of mankind, not to recognise a real unity between man 
and man. For that essentially must be the aim of the re- 
ligion of humanity, as it must be the earthly aim of all 
religion, love, mutual recognition of human brotherhood, 
a living sense of human oneness and practice of human 
oneness in thought, feeling and life, the ideal which was 
expressed first some thousands of years ago in the ancient 
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Yedic hvmn and must a] wavs remain the highest injunc- 
tion of the Spirit within us to human life upon earth. 
Till that is brought about, the religion of humanity re- 
mains unaccomplished. With that done, the one necessary 
psychological change will have been effected without 
which no formal and mechanical, no political and admi- 
nistrative unity can be real and secure. And if it is done, 
that outward unification may not even be indispensable 
or, if indispensable, it will come about naturally, not, as 
now it seems likely to be, by catastrophic means, but by 
the demand of the human mind, and will be held secure 
by an essential need of our perfected and developed hu- 
man nature. 

But this is the question whether a purely intellectual 
and sentimental religion of humanity will be sufficient to 
bring about so great a change in our psychology The 
weakness of the intellectual idea, even when it supports 
itself by an appeal to the sentiments and emotions, is that 
it does not get at the centre of man’s being. The intellect 
and the feelings are only instruments of the being, and 
they may be the instruments of either its lower and ex- 
ternal form or of the inner and higher man, servants ot 
the ego or channels of the soul. The aim of the religion 
of humanity was formulated in the eighteenth century by 
a sort of primal intuition ; that aim was and it is still to 
recreate human society in the image of three great kind- 
red ideas, liberty, equality and fraternity. None of these 
has really been won in spite of all the progress that has 
been achieved. The liberty that is so much proclaimed as 
an essential of modern progress, is an outward and me- 
chanical liberty ; the equality that is now so much sought 
after and battled for, is equally an outward and mechani- 
cal equality ; fraternity is not even claimed to be a practi- 
cable principle of the ordering of life and what is put for- 
waid as it substitute is the outward and mechanical prin- 
ciple of equal association or at the best a comradeship of 
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labour. This is because the idea of humanity has been 
obliged in an intellectual age to mask its true character of 
a leligion and a thing ol the soul and the spirit and to 
appeal to the vital and physical mind of man rather than 
bis inner being. It has limited its effort to the attempt to 
i evolutionist political and social institutions and to bring 
about such a modification of tile ideas and sentiments of 
the common mind of mankind as would make the sc msti- 
tutions practicable ; it has worked at the machinery of 
human life and on the outer mind much more than upon 
the soul of the race. It ha.s laboured to establish a political 
and social liberty, equality and mutual help in an equal 
association. 

Hut though these aims are of great importance in 
theii own field, they are not the central thing; they can 
onlv he secure when founded upon a change of the inner 
human nature and inner way of living ; they are them- 
selves of importance only as means for giving a greater 
scope and a better field for man's development toward- 
that change and, when it is once achieved, as outward 
expressions of the larger inward life. Freedom, equality, 
brotherhood are three godheads of the soul ; they cumin 1 
be really achieved through the external machinery 01 
society or by man so long as he lives only in the indivi- 
dual and the communal ego. When the ego claims liber- 
ty, it arrives at individualism ; when it asserts equality, it 
arrives first at strife, then at an attempt to ignore the 
variations ot Xature, and, as the sole wav of doing that 
successfully, it constructs an artificial and machine-made 
society. A society that pursues liberty as its ideal, is un- 
able to achieve equality ; a society that aims at equality, 
will be obliged to sacrifice liberty. For the ego to speak 
of fraternity, is for it to speak of something contrary to 
its nature. All that it knows, is association for the pursuit 
of common egoistic ends, and the utmost that it can arrive 
at is a closer organisation for the equal distribution of 
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labour, production, consumption and enjoyment. 

Yet is brotherhood the real key to the triple gospel 
of the idea of humanity. The union of liberty and equa- 
lity can only be achieved by the power of human brother- 
hood and it cannot be founded on anything else. But 
brotherhood exists only in the soul, and by the soul, it 
can exist by nothing else ; for this brotherhood is not a 
matter either of physical kinship or of vital association 
or of intellectual agreement. When the soul claims free- 
dom, it is the freedom of its self-development, the self- 
development of the divine in man in all his being ; when 
it claims equality, what it is claiming is that freedom 
equally for all and the recognition of the same soul, the 
same godhead in all human beings ; and when it strives for 
brotherhood, it is founding that equal freedom of self- 
development on a common aim, a common life, a unity 
of mind and feeling founded upon the recognition of this 
inner spiritual unity. These three things are in fact the 
nature of the soul ; for freedom, equality, unity are the 
eternal attributes of the Spirit. It is the practical recognition 
of this truth, it is the awakening of the soul in man and the 
attempt to get him to live from his soul and not from his 
ego which is the inner meaning oi religion, and it is that 
to which the religion of humanity also must arrive before 
it can fulfil itself in the life of the race. 
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THE CHARACTER OF ENGLISH POETRY 

< f ) 

Of all the modern European tongues the English 
language, 1 think it may be said without serious doubt, 
has produced the most rich and naturally powerful poetry, 
the most lavish of energy and innate genius. The unfet- 
tered play of poetic energy and power has been here the 
most abundant and brought forth the most constantly 
brilliant fruits. And yet it is curious to note that English 
poetrv and literature have been a far less effective force 
in the shaping of European culture than those of other 
tongues inferior actually in natural poetic and creative 
energy. At least they have had to wait till quite a recent 
date before they produced any potent effect and even then 
their direct influence was limited. 

A glance will show how considerable has been this 
limitation. The poetic mind of Greece and Rome has 
pervaded and largely shaped the whole artistic production 
of Europe, Italian poetry of the great age has thrown on 
some part of it at least a stamp only less profound, French 
prose and poetrv, — but the latter in a much less degree, 
— have helped more than any other literary influence to 
form the modern turn of the European mind and its 
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mode of expression, the shortlived outbursts of creative 
power in the Spain of Calderon and the Germany of 
Goethe exercised an immediate, a strong, though not an 
enduring influence, and the newly created Russian litera- 
ture has been, though more subtly, among the most in- 
tense of recent cultural forces. But if we leave aside 
Richardson and Scott in fiction and in poetry the very 
considerable effects of the belated continental discovery 
of .Shakespeare and the vehement and sudden wave of 
the Bvronic influence, which did much to enforce the 
note of revolt and of a half sentimental, half sensual pes- 
simism which is even now one of the strongest shades in 
the literary tone of modern Europe. — to the present day 
Shakespeare and Byron are the only two great names ol 
English poetry which aie generally familiar on the con- 
tinent and have had a real vogue, — we find the literature 
of the English tongue and especially its poetry flowing 
m a large side-stream, always receiving much from the 
central body of European culture but returning upon it 
very little. This insularity, not of reception but of reac- 
tion, is a marked phenomenon and calls for explanation. 

If we look for the causes, — for such a paucity of 
influence cannot, certainly, be put down to any perversity 
or obtuseness in the general mind of Europe, but must 
be due to some insufficiency or serious defect in the lite- 
i attire itself, — we shall find, 1 think, if we look with other 
than English-trained eves, that there is even in this rich 
and vigorous poetry abundant cause for the failure. Eng- 
lish poetry is powerful but it is imperfect, strong in spi- 
rit, but uncertain and tentative in form ; it is extraordi- 
narily stimulating, but not often quite satisfying. It aims 
high, but its success is not as great as its effort. Especi- 
ally its imaginative force exceeds its thought-power ; it 
has indeed been hardly at all a really great instrument <3f 
poetic thought-vision ; it lias not dealt fruitfully with life. 
Its history has been more that of individual poetic ach- 
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ievements than of a constant national tradition ; in the 
mass it has been a series of poetical revolutions without any 
strong inner continuity. That is to say that it has had no 
great self-recognising idea or view of life expressing the 
spiritual attitude of the nation and finding successfully 
from an early time its own sufficient artistic forms. But it 
is precisely the possession of such a self-recognizing spi- 
ritual attitude and the attainment of a satisfying artistic 
form for it which make the poetry of a nation a power in 
the world’s general culture. For that which recognises its 
self, will most readily be recognised bv others ; that which 
attains the perfect form of its own innate character, will 
most effectively leave its stamp in the formation of the 
mind of humanity. 

We have only to take one or two examples to see 
the whole difference. No poetry has had so powerful an 
influence as Greek poetry ; no poetry is, 1 think, within 
its own limits so perfect and satisfying. The limits indeed 
are marked and even, judged by the undulating many- 
sidedness and wideness of the modern mind, narrow ; hut 
on its own lines this poetry works with a flawless power 
and sufficiency. From beginning to end it dealt with life 
from one large view-point, that of the inspired reason and 
the enlightened and chastened aesthetic sense ; whatever 
changes overtook it, it never departed from this motive 
which is of the very essence of the Greek spirit. And ot 
this motive it was very conscious and by its clear recog- 
nition of it and fidelity to it it was able to achieve an 
artistic beauty and sufficiency of expressive form which 
affect us like an easily accomplished miracle and which 
have been the admiration of after ages. Even the poetry or 
the Greek decadence preserved enough of this power to 
act as a shaping influence on Latin poetry. 

French poetry is much more limited than the Greek, 
much less powerful in inspiration. For it deals with life 
from the standpoint not of the inspired reason, but of the 
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clear-thinking intellect, not of the enlightened aesthetic 
sense, but of emotional sentiment. These are its two con- 
stant powers ; the one gives it its brain-stuff, the other 
its poetical fervour and appeal. Throughout all the chan- 
ges of the last century, in spite of apparent cultural revo- 
lutions, the French spirit has remained in its poetry faith- 
ful to these two motives which are of its very essence, 
and therefore too it has always or almost always found 
its satisfying and characteristic form. To that combina- 
tion of a clear and strong motive and a satisfying form it 
owes the influence it has exercised from time to time on 
other European literatures. The cultural power of the 
poetry of other tongues may be traced to similar causes. 
But what has been the spirit and form of English poetry ! 
Certainly, there is an English spirit which could not fail 
to be reflected in its poetry ; but, not being clearly self- 
conscious, it is reflected obscurely and confusedly, and it 
has been at war within itself, followed a fluctuation of 
different motives and never succeeded in bringing about 
between them a conciliation and fusion. Therefore its 
form has suffered ; it has had indeed no native and char- 
acteristic principle of form which would be, through all 
changes, the outward reflection of a clear self-recognising 
spirit. 

The poetry of a nation is only one side of its self- 
expression and its characteristics may be best understood 
if we look at it in relation to the whole mental and dy- 
namic effort of the people. If we so look at the general 
contribution of the English nation to human life and 
culture, the eye is arrested by some remarkable lacunae. 
These are especially profound in the arts : English music 
is a zero, English sculpture an unfilled void, English 
architecture hardly better ; English painting, illustrated 
by a few great names, has been neither a great artistic 
tradition nor a powerful cultural force and merits only a 
casual mention by the side of the rich achievement of 
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Italy, Spain, France, Holland, Belgium. When we come 
to the field of thought we get a mixed impression like 
that of great mountain eminences towering out of a verv 
low and flat plain. We find great individual philosophers, 
hut no great philosophical tradition, two or three remark- 
able thinkers, but no high fame for thinking, many of 
the most famous names in science, but no national scien- 
tific culture. Still in these fields there has been remarkable 
accomplishment and the influence on European thought 
has been occasionally considerable and sometimes capital. 
But when finallv we turn to the business of practical life, 
there is an unqualified preeminence : in mechanical 
science and invention, in politics, in commerce and in- 
dustry, in colonisation, travel, exploration, in the domi- 
nation of earth and the exploitation of its riches England 
has been till late largely, sometimes entirely the world’s 
leader, the shaper of its motives and the creator of its 
forms. 

This peculiar distribution of the national capacities 
finds its root in certain racial characteristics. We have first 
the dominant Anglo-Saxon strain quickened, lightened and 
given force, power and initiative by the Scandinavian and 
Celtic elements. This mixture has made a national mind 
remarkably dynamic and practical, with all the Teutonic 
strength, patience, industry, but liberated from the Teu- 
tonic heaviness and "crudity, yet retaining enough not to 
be too light of balance or too sensitive to the shocks of 
life ; therefore, a nation easily first in practical intelligence 
and practical dealing with the facts and difficulties of life. 
Not, be it noted, by any power of clear intellectual 
thought or by force of imagination or intellectual in- 
tuition, but rather by a strong vital instinct, a sort of 
tentative dynamic intuition. No spirituality, but a robust 
ethical turn ; no innate power of the word, but a strong 
turn for action ; no fine play of emotion or quickness 
of sympathy, but an abundant energy and force of will. 



This is one element of the national mind ; the other 
is the submerged, half-insistent Celtic, gifted with pre- 
cisely the opposite qualities, inherent spirituality, the 
gift of the word, the rapid and brilliant imagination, 
the quick and luminous intelligence, the strong emo- 
tional force and sympathy, the natural love of the things 
of the mind and still more of those beyond the mind, 
! eft to it from an old forgotten culture in its blood 
which contained an ancient mystical tradition. In life 
a subordinate element, modifying the cruder Anglo-Saxion 
characteristics, bieakmg across them or correcting their 
excess, we may perhaps see it emerging in English 
poetry, coming repeatedly to the surface and then work- 
ing with a certain force and vehement but embarassed 
power like an imprisoned spirit let out for a holiday, but 
within not quite congenial bounds and with an unadapt- 
able companion. From the ferment of these two elements 
arise both the greatness and the limitations of English 
poetry. 
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The Life Divine 


CHAPTER XLVII 
REBIRTH AND THE OTHER WORLDS 

If the physical universe were the only or the whole 
manifestation of the infinite Reality, what we would then 
have to suppose, is that all the piinciples of its being 
from Matter to Spirit are entirely involved in the appa- 
rently inconscient Force which is the basis of the first 
workings of this universe, and that they are being evolved 
by it here completely and here solely, without any other 
aid or pressure except that of the secret Superconscience 
within it. Such an order of the world is theoretically 
possible. But it is evident that such an order is not the 
only one possible. For it is an order in which the prin- 
ciple of Matter must always remain the first and principal 
condition. Spirit might indeed in the end arrive at its 
natural domination to a certain extent ; it might make 
its basis of physical matter a more elastic instrument not 
prohibitive of the action of its own highest law and na- 
ture or opposed to that action, as it now is in its inelas- 
tic resistance. But Spirit would always then be depend- 
ent upon Matter for its field and its manifestation ; it 
could have no other field ; it could not get outside it to 
another kind of manifestation ; and within it also it could 
not very well arrive at anv other than the material foun- 
dation and determinant of its manifestation. 
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But, given the fact that the infinite Reality is free in 
the play of its consciousness, it is not bound to involve 
itself in the nescience of Matter before it can at all mani- 
fest. It must be possible for it to manifest just the con- 
trary order of things, one in which the unity of spiritual 
being is the matrix and first condition of things and all 
its names and forms are the self-conscious plav of that 
unity. Or it might be an order in which its power of 
conscious Will realising freely and directly ils own pos- 
sibilities in itself and not, as here, through thr restricting 
medium of the Life-Force in matter would be at once 
the first principle of manifestation and the object of all 
ils free and blissful action. It might be an o'der, again, 
in which the free play of an infinite mutual self-delight 
in a multiplicity of beings conscious not only of thm 
eternal but of their present unity would be the object, 
and in a such a system the action of the principle of self- 
existent Bliss would be the first principle and the univer- 
sal condition. Again it might be a world-order in which 
the Supermind would be the dominant principle from 
the beginning; and then the nature of the manifestation 
would he a multiplicity of beings finding through the 
free and luminous play of their divine indi\ iduality all 
the joy of their difference in unitv. 

Nor need the series stop here ; for we observe that 
with us Mind is hampered by Life in Matter and finds all 
the difficulty possible in dominating them and that Lite 
itself is similarly restricted by the mortalitv, the inertia 
and the instability of Matter ; but evidently there might 
be a world-order in which nebher of these two disabilities 
formed part of the first conditions of existence. There is 
the possibility of a world in which Mind would be from 
the first dominant, free to work upon Matter as a quite 
plastic material, where Matter would be quite evidently 
the result of the universal Mind-force working itself out 
in life. It is that even here in reality ; but here the Mind- 
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force is involved from the beginning, subconscient and 
not in free possession of itself, but subject to its encasing 
material, while there it would be in possession of itself 
and master of its material, which would be much mere 
subtle and elastic than in a predominantly physical uni- 
verse. So too Life might have its own world-order where 
it was king, able to deploy its own more elastic and free- 
ly variable desires and tendencies without being menaced 
at every moment by disintegration and therefore occu- 
pied chiefly with the care of self-preservation and res- 
tricted in its play by this state of precarious tension which 
limits its instincts of free formation, free self-gratification 
and free adventure. The separate dominance of each 
principle of being is an eternal possibility in the manifes- 
tation of being, — given always that they are principles 
distinct in their dynamic power and mode of working, 
even though one in original substance. 

Nor is this only a philosophical possibility, or a 
potentiality in the being of Sachchidananda which it never 
realises, or has not yet realised, or, if realised, has not 
brought within the scope of the consciousness of being* 
living in the physical universe. For all our spiritual and 
psychic experience bears affirmative witness, brings us al- 
ways a constant and, in its main principles, an invariable 
evidence of the existence of such higher worlds, such freer 
planes of existence. Not having bound ourselves down, 
like modern European thought, — some of its latest deve- 
lopments excepted, — to the dogma that only physical 
experience or experience based upon the physical senses 
is true, the analysis of physical experience by the reason 
alone verifiable, and all else error, self-delusion and hallu- 
cination, we are bound to accept this evidence and to 
admit the existence of these planes. We see that they are, 
practically, different harmonies from the harmony of the 
physical universe. They occupy, as the word plane sug- 
gests, a different level in the scale of being as well a* 
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adopt a different system and ordering of its piinciples. 

We need not inquire, for our present purpose, whe- 
ther they coincide in time and space with our own world 
or move in a different field of space and in another stream 
of time, — in either case it is in a more subtle substance 
and with other movements. All we have to ask now is whe- 
ther they are different universes, each complete in itself 
and in no way meeting with, intercrossing or affecting 
the others, or are simply different scales of one graded 
and interwoven system of being, parts therefore of one 
complex universal system. The fact that they can enter into 
the field of our mental consciousness, would naturally sug- 
gest the validity of the second alternative, but it would not 
by itself be conclusive. But what we find is that these high- 
er planes are actually at every moment acting upon and in 
communication with our own plane of being, although that 
action is naturally not present to our ordinary waking or 
outer consciousness, because that is ordinarily limited to 
the reception of the contacts of the physical world : but 
the moment we either go back into our subliminal bting 
or enlarge our waking consciousness beyond the scope of 
the physical contacts, we become aware of all this higher 
action. We find even that the human being can project 
himself partially into these higher planes under certain 
conditions, even while in the body, a fortiori must he be 
able to do it when out of the body, and to do it then 
completely, since there is no longer the disabling condi- 
tion of the physical life bound down to the body. The 
consequences of this relation and this power of transfe- 
rence are of immense importance, for they immediately 
justify, at any rate as an actual possibility, the ancient tradi- 
tion of at least a temporary sojourn of the human consci- 
ous being in other worlds than the physical after the dis- 
solution of the physical body. 

But we have further to consider the question whe- 
ther these worlds are subsequent in order to the physical 
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or prior to it, — not in time, so much as in consequential 
sequence, — and this we have already decided in the sense 
of the second possibility. In other words, the higher 
worlds have not come into being by a pressure from the 
lower physical universe, — let us say, from Sachchidanan- 
da in the ph\sical inconscience, or else by the urge of his 
being as it emerges from the inconscience into life and 
mind and spirit and experiences the necessity of creating 
worlds or planes in which those principles shall have a 
freer play and in which the human soul may strengthen 
its vital, mental or spiritual tendencies. Still less aie the\ 
the creations of the human soul itself, whether its dreams 
or the result of the constant self-projections of mankind 
in its dynamic and creative being beyond the limits of the 
physical consciousness. The only thing that man creates 
in this direction is, we have said, the reflex images of these 
planes in his own embodied consciousness and the titness 
of his own soul to respond to them, to become awaie of 
them, to participate consciously in the interweaving of 
their influences with the action of the physical plane. He 
does indeed contribute the results or projections of his 
own higher vital and mental action to the action of these 
planes; but these projections are after all only a suit ol 
return of the higher planes upon themselves, a return fiom 
the earth of their powers which have come down nom. 
them to the earth-mind, since this higher vital and mental 
action is itself the result of influences transmitted fiom 
above. It is possible also that he creates a certain kind of 
annexe to these higher planes, or at least to the louei 
of them, environments of a half-unreal character which are 
rather self-created envelopes of his conscious mind and 
life than real worlds ; they are the reflections of his own 
being, an artificial environment corresponding to his 
attempt during life to image these other worlds,— heavens 
and hells projected by the image-creating faculty m his 
human power of conscious being. But neither of these two 
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things at all means a total creation of a real plane of 
being founded on its own separate principle of conscious 
action. 

These planes are, then, systems coeval and coexistent 
with that which presents itself to us as the physical uni- 
verse. We have gone even so far as to conclude that the 
development of life, mind and spirit in the physical being 
presupposes their existence ; for these powers are deve- 
loped here by two cooperating forces, an upward-tending 
force from below, an upward-drawing force from above, 
the necessity in the Inconscient of bringing out what is 
latent within it and the pressure of the superior principles 
in the higher planes which not only aids this general 
necessity to realise itself, but ve>y largely determines the 
special ways in which it is eventually realised. It is this 
upward-drawing action, this insistence from above which 
explains the constant influence of the spiritual, mental 
and vital worlds upon the physical plane. And it is surely 
evident that, given a complex universe and seven princi- 
ples interwoven in every part of its system and naturally 
therefore drawn to act upon and respond to each other 
wherever they can at all get at one another, such an 
action, such a constant pressure and influence is an in- 
evitable consequence, must be inherent in the very nature 
of the manifestation. 

These are the conditions under which we must con- 
sider the farther development of the system of rebirth, a 
system which we have seen to be itself an inevitable 
consequence of the original nature of the manifestation. 
If the physical universe were the sole manifested world, 
or if it were not the sole, but still a quite separate world, 
there would be no room, obviously, for a life on other 
planes after death and before the subsequent rebirth. But 
we see that these other planes do coexist, are part of one 
complex system, act constantly upon the physical which 
is, so far at least as we are concerned, their own final and 
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lowest term, and even receive in a sense reactions from 
it. We see too that man can become conscious of these 
planes and can project too his conscious being into them, 
partlv in life, presumably therefore with a full complete- 
ness after th e dissolution of the body. Such a possibility 
then becomes sufficiently actual to necessitate practically 
its own realisation, immediate and perhaps invariable if 
man isfiom the beginning endowed with such a power of 
self-traiisfeience, eventual if he onlv arrives at it by a 
gradual progression. And here the popular ideas deriving 
from the religions which admit reincarnation, present an 
inconsistency which, after the manner of popular beliefs, 
they are at no pains to reconcile. On the one hand there 
is the idea, vague enough but fairly general, th.it death is 
followed immediately or with something like immediate- 
ness by the assumption of another body. On the other 
hand, there is the old religious dogma of a life after death 
in hells and heavens or at am rate in other worlds, which 
the soul has acquired bv its merits or demerits in this 
existence, the return to earth intervening only when that 
merit and demerit are exhausted and the being is ready for 
another human existence. Leaving the definite determina- 
tion ot the possibility or prevalence of immediate re- 
birth, — there are both older and later theories which deny 
it altogether or almost entirelv, — to the farther develop- 
ment of psychical knowledge, we may consider whether 
there is in the nature of tilings any apparent or pressing 
necessity for either movement and how far it extends. 

A sort of half-necessitv for the life in other worlds, 
a dynamic and practical rather than an essential neces- 
sity, arises from the verv fact of the principles being 
interwoven with each other and in a way dependent up- 
on each other and from the effect that this fact must have 
upon the process of our spiritual evolution. We have 
come so far as the birth of the ascending soul into the 
human form and its repeated rebirth in that form, without 



which it cannot complete its human evolution ; for one 
brief human life upon earth is evidently insufficient for 
that purpose. Now there is a certain possibility at hirst 
of a repeated immediate transmigration, as it used once 
to be called, — that is to sav, in more philosophical langu- 
age, the repeated assumption of a new human form in 
a fresh birth immediately the previous body has been 
dissolved by the cessation of the organised life-energy 
and the physical disintegration which we call death. But 
what is it that would compel such a series of immediate 
rebirths ? Evidently it could onlv be imperative so long 
as the mental individuality was insufficiently developed, 
so insufficiently that it could not abide except by depen- 
dence upon the vital and physical individuality. It is 
doubtful whether we should be justified in attributing 
any such entirely insufficient development to an indivi- 
dual conscious being that has got so far as the human 
consciousness. Even at his lowest the human individual 
is still a distinctly mental being, however limited his 
mind may be, however engrossed with the physical and 
vital soul and unable or unwilling to detach itself from 
these lower formations. Yet we may suppose this down- 
ward attachment to be so strong as to compel the mental 
being to hasten at once to a resumption of the physical 
life because it is not really fit for anything else or at 
home on any higher plane. Let us grant, at least as a 
reasonable hypothesis from the facts, that this happens. 
Still, as it develops, it must get the power and therefore 
the will, — for will and power are one, — to persist apart 
from this mental and physical attachment to the physical 
life and the body, to persist in the subtle body which we 
know to be the characteristic case or sheath and the prop- 
er physical foundation of the mental being. That means 
a dwelling for some time between two births somewhere 
else thait on the entirely material plane in which we now 
move. Where then would that temporary dwelling in the 
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supraphysical take place ? what would be its habitat ? It 
would seem that it ought to be on the mental plane, in 
the mental worlds, both because on the mental being the 
attraction of its own plane, already active in life, must 
prevail when there is not the obstacle of the attachment 
to the body, and because the mental plane is evidently 
the native and proper habitat of the mental being. 

But here certain intervening obstacles may come in 
which would either prevent or delav this consummation. 
First, we have some reason to believe that in the system 
of the physical plane itself there are layers of greater and 
greater subtlety which may be viewed as sub-planes of a 
vital and a mental character through which the inter- 
change between the higher worlds and the physical takes 
place. If that be correct, then it may also be possible for 
the mental being, even though attracted naturally towards 
his own proper habitat, to be delayed in this medium 
and even, though less probably, to rest there entirely be- 
tween birth and birth. But this could only happen if and 
in so far as his mental attachment to the earth-forms of 
his mental activity was so great as to preclude or hamper 
the completion of his natural upward movement. Again, 
the post-mortal state of the soul must naturally corres- 
pond in some wav to the development of the mental 
being on earth ; for this after life is not a free upward 
return after a temporary downward deviation into mortal- 
ity, but a circumstance of the process of the spiritual 
evolution in the physical existence. The relation which 
in this evolution the mental being on earth develops with 
the higher planes, must have an effect on his internatal 
dwelling in these planes. We know that he creates images 
of these planes which are often mental translations of 
certain elements in them, a system constructed by him 
into actual worlds, and it is possible that these construc- 
tions may be so strong as to create for him an artificial 
post-mortal environment in which he may linger. Foj 
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the image-making power of the human mind, its ima- 
gination, which is in hts physical life only an indispen- 
sable aid to his acquisition of knowledge and his life- 
creation, may in a higher scale become a creative force 
which would enable the mental being to live for a while 
amid its own images until they were dissolved. These are 
largely vital constructions in which he applies some of 
the conditions of the higher mental and vital worlds to 
his physical experience ; he translates tfye vital joy and 
vital suffering of the physical being into supraphysical 
conditions and gives them a greater scope, fullness and 
endurance. They must therefore be considered, so far as 
thev have any supra-physical habitat, as an tuxes of the 
vital or at most of the lower mental planes. Hut even in 
the true vital worlds, — distinguished from the-e by being 
not human constructions, but developments o| the uni- 
versal life-principle acting in its own nature,— he may 
be held bv the predominantly vital character of the in- 
fluences which have shaped his eaithly exigence. He 
mav be held in the grasp of that which held him in its 
grasp even in the physical being. Hut eventually he must 
arrive at the mental planes which are his proper habita- 
tion, and for the man who has not gone beyond the 
mental rung in the ladder of being this would be his high- 
est internatal existence. 

All this is, howevei , a matter of dynamic probability, 
and that, though often amounting in practice to a neces- 
sity, is still not in itself quite conclusive. We have to ask 
whether there is any more essential necessity for these 
internatal intervals, or at least any of so great a dynamic 
power as to lead to an irresistible conclusion. We shall 
find one in the decisive part played by the higher planes 
in the earth-evolution and the relation to them of the 
evolving soul-coiwciousness. Our development takes place 
by their action upon the earth-soul. All is contained in 
the inconscient or the ■mbeonscient, but in potentiality ; 
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it is the action from above that both helps to compel its 
emergence and is necessary to shape and determine the 
progression of the mental and vital forms that it takes. 
These progressive movements cannot find their full mo- 
mentum or sufficientlv develop their implications against 
the resistance of the material nature except by a constant 
resort to the higher forces. This resort takes place in our 
subliminal being. It is from there that the active power 
of our consciousness emerges, and all that it realises it 
sends back constantly into the subliminal being to be 
stored up, developed and reemerge in stronger forms. 
That interaction is the main secret of the rapid develop- 
ment that takes place in man once he has passed beyond 
the lower stages of mind immersed in Matter. This resort 
must continue in the internatal stage ; for the new life 
is not a taking up of the development exactly where it 
stopped in the last ; but rather an assimilation, a discard- 
ing and strengthening and rearrangement of motives 
must take place, a new ordering of the development of 
the past without which the new start cannot be made. 
For each birth is a new start, developing indeed from 
the past, but not its mechanical continuation. This inter- 
natal resort can only take place on the planes proper to 
the motives that are to be developed and manipulated, 
those which are themselves of that nature and whose in- 
fluence is necessary for this evolution. The terrestrial de- 
velopment of the materials so prepared, their working 
out in the earth life is the object, and for that the; new 
birth is the field of activity. 

For when we say that the soul on earth evolves suc- 
cessively the physical, the vital, the mental, the spiritual 
being, we do not mean that it creates them where they 
had no previous existence. On the contrary, what it does 
is to manifest them undei the conditions of the physical 
manifestation. In fact we must accept the ancient idea 
that man has within him not only the physical soul or 
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Purusha with it^> appropriate nature, but a vital, a mental, 
a supramental, a spiritual ; * and either the whole or the 
greater part of them is- concealed in his subliminal and 
his superconscient being. He has to bring forward then- 
powers in his active consciousness and to awake to them 
in its knowledge. But each of these is in relation with its 
own proper plane of being and all have their roots in 
them. Through them takes place the subliminal resort of 
the being to the shaping influences from above, a resort 
which may become more and more conscious as we de- 
velop ; and according to the development of this power 
in our conscious evolution will be the necessary interna- 
tal resort which- this nature of our being and our birth 
necessitates. The circumstances and the stages of that 
internatal resort must necessarily be complex and not of 
the crudely and trenchantly simple character which the 
popular religions would suggest. But in itself it is an in- 
evitable'consequence of the nature of the soul-life in the 
body. 

Thus the evolution of the conscious being by the 
interchange between an ascending series of planes and 
principles brings us to these two necessities, a series of 
rebirths in the human life and between them an inter- 
natal life on other planes which aid the process of which 
rebirth is the machinery. We have to see finally where 
this leads, what is the will in it all and the last spiritual 
eventuality and consummation. 
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Essays on the Gita 


THE GIST OF THE KARMA YOGA 

The first six chapters of the Gita form a sort of pre- 
liminary block of the teaching ; all the rest, all the 
other twelve chapters are the working out of certain un- 
finished figures in this block which here are seen only as 
hints behind the large-size execution of the main motives, 
yet are in themselves of capital importance and are there- 
fore reserved for a yet larger treatment on the other two 
faces of the work. Were the Gita not a great written 
scripture which must be carried to its end, were it actual- 
ly a discourse by a living teacher to a disciple which 
could be resumed in good time, when the disciple was 
ready for further truth, one could conceive of his stop- 
ping here at the end of the sixth chapter and saying, 
“ Work this out first, there is plenty for you to do to 
realise it and you have the largest possible basis ; as diffi- 
culties arise, they will solve themselves or 1 will solvfe 
them for you. But at present live out what 1 have told 
you ; work in this spirit.” True, there are many things 
here which cannot be properly understood except in the 
light thrown on them by what is to come after, so much 
so that in order to clear up immediate difficulties and 
obviate possible misunderstandings, we have had our- 
selves to anticipate, to bring in repeatedly, for example, 
the idea of the Purushottama which is necessary to clear 
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up the obscurities about the Self and action and the Lord 
of action. 

Arjuna, himself, if the Teacher were to break off his 
discourse here, might well object ; “You have spoken much 
of the destruction of desire and attachment, of equality, of 
the conquest of the senses and the stilling of the mind, 
of passionless and impersonal action, of the sacrifice of 
works, of the inner as preferable to the outer renuncia- 
tion, and these things I understand intellectually, how- 
ever difficult they may appear to me in practice. But you 
have also spoken of rising above the gunas, while yet one 
remains in action, and you have not told me how the 
gunas work, and unless 1 know that, it will be difficult 
for me to detect and rise above them. Besides, you have 
spoken of bhakti as the greatest element in Yoga, yet you 
have talked much of works and knowledge, but very little 
or nothing of bhakti. And to whom is bhakti, this great- 
est thing, to be offered ? Not to the still impersonal Self, 
certainly, but to you, the Lord. Tell me, then, what you 
are, who, as bhakti is greater even than this self-know- 
ledge, are greater than the immutable Self, which is itself 
greater than mutable Nature and the world of action, even 
as knowledge is greater than works. What is the relation 
between these three things ? between works and know- 
ledge and divine love ? between the soul in Nature and 
the immutable Self and that which is at once the Self of 
all and the Master of knowledge and love and works/the-, 
supreme Divinity who is here with me in this great battle 
and massacre, my charioteer in the chariot of this fierce 
and terrible action.” It is to answer these questions that 
the rest of the Gita is written, and in a complete intel- 
lectual solution they have indeed to be taken up without 
delav and resolved. But in actual siulhnnu one has to 
advance from stage to stage, leaving many things, indeed 
the greatest things to arise subsequently and solve them- 
selves fully by the light of the advance we have made in 



KSS.AYs ON THK GITA 


717 


spiritual experience. The Gita follows to a certain extent 
this curve of experience and puts first a sort of large pre- 
liminary basis of works and knowledge which contains 
an element leading up to bhakti and to a greater know- 
ledge, but not yet fully arriving. The six chapteis present 
us with that basis. 

We may then pause to consider how far they have 
carried the solution of the original problem with which 
the Gita started. The problem in itself, it may be useful 
again to remark, need not necessarily have led up to the 
whole question of the nature of existence and of the re- 
placement of the nor nal bv the spiritual life. It might 
have been dealt with on a pragmatical or an ethical basis 
or from an intellectual or an ideal standpoint or by a 
consideration of all of these together ; that in fact would 
have been our modern method of solving the difficulty. 
By itselt it raises in *he first instance just this question, 
whether Arjuna should be governed by the ethical sense 
of personal sin in slaughter or by the consideration 
equally ethical of his public and social duty, the defence 
of the Right, the opposition demanded by conscience 
from all noble natures to the armed forces of injustice and 
oppression ? That question has been raised in our own 
time and the present hour, and it can be solved, as we 
solve it now, by one or other of very various solutions, 
but all from the standpoint of our normal life and our 
normal human mind. It may be answered as a question 
between the personal conscience and our duty to the 
society and the State, between an ideal and a practical 
morality, between “soul-force" and the recognition of 
the troublesome fact that life is not yet at least all soul 
and that to take up arms for the right in a physical strug- 
gle is sometimes inevitable. All these solutions are, how- 
ever, intellectual, temperamental, emotional ; they de- 
pend upon the individual standpoint and are at the best 
our own proper way of meeting the difficulty offered to us, 
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proper because suitable to our nature and the stage. of 
our ethical and intellectual evolution, the best we can, 
with the light we have, see and do ; it leads to no final 
solution. And this is so, because it proceeds from the 
normal mind which is always a tangle of various tenden- 
cies of our being and can only arrive at a choice or an 
accommodation between them, between our reason, our 
ethical being, our dynamic needs, our life-instincts, our 
emotional being and those rarer movements which we 
mav perhaps call soul-instincts or psychical preferences. 
The Gita recognises that from this standpoint there can 
be no absolute solution and, after offering to Arjuna from 
the highest ideals of his age just such a practical solution, 
which he is in no mood to accept and indeed is evidently 
not intended to accept, it proceeds to quite a different 
standpoint and to quite another answer. 

The Gita's solution is to rise above our natural being 
and normal mind, above our intellectual and ethical per- 
plexities into another consciousness with another law of 
being and therefore another standpoint for our action ; 
where personal desire and personal emotions no longer 
govern it ; where the dualities full away ; where the action 
is no longer our own and where therefore the sense of 
personal virtue and personal sin is exceeded ; where the 
universal, the impersonal, the divine spirit works out 
through us its purpose in the world ; where we are our- 
selves by a new and divine birth changed into being of. 
that being, consciousness of that consciousness, power of 
that power, bliss of that bliss, and living no longer in our 
lower nature, have no works to do of our own, no per- 
sonal aim to pursue of our own, but if we do works at 
all, — and that is the one real problem and difficulty left, — 
do only the divine works, those of which our outward 
nature is only a passive instrument and no longer the 
cause, lio longer provides the motive ; for the motive- 
power is above us in the will of the Master of our works. 
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And this is presented to ns as the true solution, because it 
goes back to[the real truth of our being and to live accord- 
ing to the real truth of our being is evidently the highest 
solution and the sole entirely true solution of the pro- 
blems of our existence. Our mental and vital personality 
is a truth of our natural existence, but a truth of the igno- 
rance, and all that attaches itseif to it is also truth of that 
order, practiallv valid for the works of the ignorance, but 
no longer valid when we get back to the real truth of our 
being. But how can we actually be sure that this is the 
truth ? We cannot so long as we remain satisfied with our 
.mental experience ; for our mental experience is wholly 
that of this lower nature full of the ignorance. We can only 
know this greater truth hv living it, that is to say by passing 
beyond the mental into the spiritual experience, by Yoga. 
For the living out of spiritual experience until we cease 
to be mind and become spirit, until, liberated from the 
imperfections of our present nature, we are able to live 
entirely in our true and divine being is what in the end 
we mean by Yoga. 

This upward transference of our centre of being and 
the consequent transformation of our whole existence and 
consciousness, with a resultant change in the whole spirit 
and motive of our action, the action remaining precisely 
the same in all its outward appearances, makes the gist of 
the Gita's Karmoyoga. Change vour being, he reborn into 
the spirit and bv that new birth proceed with the action 
to which the Spirit within has appointed you, may be 
said to be the heart of its message. Or again, put other- 
wise, with a deeper and more spiritual import, make the 
work you have to do here vour means of innei spiritual 
rebirth, the divine birth, and, having become divine, do 
still divine works as an instrument of the Divine foi the 
leading of the peoples. Therefore there aie heie two things 
which have to be clearly' laid down and clearly gia^ped, 
the way to the change, to this upward transference, this 
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new divine birth, and the nature of the work or rather 
the spirit in which it has to he done, since the outward 
form of it does not at all change, although reallv its scope 
and aim become quite different. But these two things are 
practically the same, for the elucidation of one elucidates 
the other. The spirit of our action arises from the nature 
ot our being and the inner foundation it has taken, but 
also this nature is itself affected by the trend and spiritu- 
al effect ol our action ; a very great change in the spirit of 
our works changes the nature of our being and alters the 
foundation it has taken ; it shifts the centre of conscious 
force from which we act If life and action were entirely 
illusory, as some would have it, if the -pint li i I nothing 
to do with works or life, this would not be so ; but the 
soul in us develops it-elf by life and works and, not indeed 
so much the action itself, but the way of our -ml's inner 
force of working determines its relations to the spirit. 
Th is is, indeed, the justifieatioit of Karmavoga as a practi- 
cal means of the higher self-iealisation. 

We start from this foundation that the present inner 
life ot man, almost entirely dependent as it is upon his 
vital and physical nature, only lifted beyond it by a limit- 
ed play of mental energy, is not the whole of lus possible 
existence, not even the whole of his present real existence. 
There is within him a hidden Self, of which Ins present 
nature is either only an outer appearance or is a partial 
dynamic lesult. The Gita seems throughout to admit its 
dynamic reality and not to adopt the severer view of the 
extreme Vedantists that it is only an appearance, a view 
which strikes at the very roots of ail works and action. 
Its way ot formulating this element of its thought philo- 
sophically, — which might be done in a different way, — is 
to admit the Sankliya distinction between the Soul and 
Nature, tin power that knows, supports and informs and 
*the power that works, acts, provides all the variations of 
instrument, medium and process. Only it takes the free 
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and immutable soul of the Sankhyas, calls it in Vedantic 
language the one immutable omnipresent Self or Brah- 
man, and distinguishes it from this other soul involved in 
Nature, which is our mutable and dynamic being, the 
multiple soul of things, the basis of variation and per- 
sonality. But in what then consists this action of Nature? 

It consists in a power of process, Prakriti, which is 
the interplay of three fundamental inodes of its working, 
three qualities, gunas. And what is the medium ? It is 
the complex system of existence created by a graded evo- 
lution of the instruments of Prakriti, which, as they arc 
reflected here in the soul's experience of her workings, 
we may call successively the reason and the ego, the mind, 
the senses and the elements of material energy which are 
the basis of its forms. These are all mechanical, a com- 
plex engine of Nature, yantra ; and from our modern 
point of view we may sav that they are all involved in 
material energy and manifest themselves in it as the soul 
in Nature becomes aware of itself by an upward evolution 
of each instrument, but in the inverse order, matter, sensa- 
tion, mind, reason. Reason, which is at first only pre- 
occupied with the workings of Nature, may then detect 
their ultimate character, may see them only as a play ot 
the three gunas in which the soul is entangled, may dis- 
tinguish between the soul and these workings ; then the 
soul gets a chance of disentangling itself and of getting 
back to its original freedom and immutable existence. 
In Vedantic language, it ceases to identify itself with the 
instruments and workings of Nature, with its becoming ; 
it identifies itself with its true Self and being and recovers 
its immutable self-existence. It is then from this self-ex- 
istence, according to the Gita, that it can freely and as 
the master of its being, the Ishwara, support the action 
of its becoming. 

Looking only at the psychological facts cm which 
these philosophical distinctions, are founded, — philosophy 
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is only a way of formulating to ourselves intellectually 
the psychological and physical facts of existence and their 
relation to any ultimate reality that may exist, — we may 
sav that there are two lives we can lead, the life of the 
soul engrossed in the workings of its active nature, identi- 
fied with its psychological and physical instruments, 
limited by them, bound by its personality, subject to 
nature, and the life of the spirit, superior to these things, 
large, impersonal, universal, free, unlimited, transcendent, 
supporting with an infinite equality its natural being and 
action, but exceeding them by its freedom and infinity. 
We may live in what is now our natural being or we may 
live on our greater and spiritual being. This is the first great 
distinction on which the Karmayoga of the Gita is found- 
ed. 

The whole question and the whole method lie then in 
the liberation of the soul from the limitations of our pre- 
sent natural being. In our natural life the first domina- 
ting fact is our subjection to the forms of material Natu- 
re, the outward touches of things. These present them- 
selves to our life through the senses, and the life through 
the senses immediately returns upon these objects to seize 
upon them and deal with them, desires, attaches itself, 
seeks for results. The mind in all its inner sensations, re- 
actions, emotions, habitual ways of perceiving, thinking 
and feeling obeys this action of the senses ; the reason 
too carried away by the mind gives itself up to this life 
of the senses, this life in which the inner being is subject 
to the externality of things and cannot for a moment really 
get above it and outside the circle of its action upon us and 
its psychological results and reactions within us. It can- 
not get beyond them because there is the principle of ego 
by which the reason differentiates the sum of the action 
of Natuie upon our mind, will, sense, body from her 
action in other minds, wills, nervous organisms, bodies ; 
and life to us means only the way she affects our ego and 
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the way our ego replies to her touches. We know nothing 
else, we seem to be nothing else ; the soul itself seems then 
only a separate mass of mind, will, emotional and nervous 
reception and reaction. We may enlarge our ego, identify 
ourselves with the family, clan, class, country, nation, 
humanity even, but still the ego remains in all these dis- 
guises the root of our actions, only it finds a larger satis- 
faction of its separate being by these larger dealings with 
external things. 

What acts in us is still the will of the natural being 
seizing upon the touches of the external wmrld to satisfy 
the different phases of its personality, and the will in this 
seizing is always a will of desire and passion and attachment 
to our works and their results, the will of Nature in us ; 
our personal will, we say, but our personality is a creation 
of Nature, it is not and cannot be our free self, our inde- 
pendent being. The whole is the action of the modes of 
Nature. It may be a tainasic action, and then we have an 
inert personality subject to and satisfied with the mechanic- 
al round of things, incapable of any strong effort at a freer 
action and mastery. Or it may be the rajasic action, and 
then we have the restless active personality which throws 
itself upon Nature and tries to make her serve its needs 
and desires, but does not see that its apparent mastery is 
a servitude, since its needs and desires are those of Nature, 
and w'hile we are subject to them, there can be for us no 
freedom. Or it may be a sattwic action, and then we 
have the enlightened personality which tries to live by 
reason or to realise some preferred ideal of good, truth 
or beauty; but this reason is still subject to the appearances, 
of Nature and these ideals' are only changing phases 
of our personality in which we find in the end no sure 
rule or permanent satisfaction. We are still carried on a 
wheel of mutation, obeying in our circlings through the 
ego some Power within us and within all this, but not 
Wrselves that Power or in union and communion with 
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it. Still there is no freedom, no real mastery. 

Yet freedom is possible. For that we have to get 
first away into ourselves from the action of the external 
world upon our senses ; that is to say we have to live 
inwardlv and be able to hold back the natural running 
of the senses after their external objects. A mastery of 
the senses, an ability to do without all that they hanker 
after, is the first condition of the true soul-life ; only so 
can we begin to feel that there is a soul within us which 
is other than the mutations of mind in its reception of 
the touches of outward things, a soul which in its depths 
goes back to something self-existent, immutable, tranquil, 
self-possessed, grandiose and august, master of itself and 
unaffected by the eager runnings of our external nature. 
But this cannot be done so long as we are subject to 
desire. For it is desire, the principle of all our superficial 
life, which satisfies itself with the life of the senses and 
finds its whole account >n the play of the passions. We 
must get rid then of desire and, that propensity of our 
natural being destroyed, the passions which are its emo- 
tional results, will fall into quietude ; for the joy and 
grief of possession and of loss, success and failure, plea- 
sant and unpleasant touches, which entertain them, will 
pass out of our souls. A calm equality will then be gain- 
ed. And since we have still to live and act in the world 
and our nature in works is to seek for the fruits of our 
works, we must change that nature and do works without 
attachment to their fruits, otherwise desire and all its re- 
sults remain. But how can we change this nature of the 
doer of works in us ? By dissociating works from ego 
and personality, by seeing through the reason that all 
this is only the play of the gunas of Nature, and by dis- 
sociating our soul from the play, by making it first of all 
the observer of the workings of Nature and leaving those 
works to the Power that is really behind them, the some- 
thing in Nature which is greater than ourselves, not our 
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personality, but the Master of the universe. But the mind 
will not permit" all this ; its nature is to run out after the 
senses and carry the reason and will with it. Then we 
must learn to still the mind. We must attain that absolute 
peace and stillness in which we become aware of the 
calm, motionless, blissful Self within us which is eternal- 
ly untroubled and unaffected by the touches of things, is 
sufficient to itself and finds there alone its eternal satis- 
faction. 

This Self is our self-existent being. It is not limited 
bv our personal existence. It is the same in all existences, 
pervasive, equal to all things, supporting the whole uni- 
versal action with its infinity, but unlimited by all that is 
finite, unmodified by the changings of Nature and per- 
sonality. When this Self is revealed within us, when we 
feel its peace and stillness, we can grow into that ; we can 
transfer the poise of our soul from its lower innnergence 
in Nature and draw it back into the Self. V. e can do this 
by the force of the things we have attained, calm, equal- 
ity, passionless* impersonality. For as we grow in these 
things, carry them to their fullness, subject all our nature 
to them, we are growing into this calm, equal, passion- 
less, impersonal, all-pervading Self. Our senses fall into 
that stillness and receive the touches of the world on 11s 
with a supreme tranquillity ; our mind falls into stillness 
and becomes the calm, universal witness ; our ego dis- 
solves itself into this impersonal existence. All things we 
see in this self which we have become, in our self ; and 
we see this self in all ; we. become one being with all 
beings in the spiritual basis of their existence. By doing- 
works in this selfless tranquillity and impersonality , om 
works cease to be ours, cease to bind or trouble us with 
their reactions. Nature and her gunas weave the web of 
her works, but without affecting our griefless self-existent 
tranquillity. All is given up into that one equal and uni- 
versal Brahman, 
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But here there are two difficulties. First, there seems 
to be an antinomy between this tranquil and immutable 
Self and the action of Nature. How then does the action 
at all exist or how can it continue once we have entered 
into the immutable self-existence ? Where in that is the 
will to works which would make the action of our nature 
possible ? If we say with the Sankhva that the will is in 
Nature and not in the Self, still there must be a motive 
in Nature and the power in her to draw the soul into its 
workings by interest, ego and attachment, and when 
these things cease to reflect themselves in the soul-cons- 
ciousness, her power ceases and the motive of works 
ceases with it. But the Gita does not accept this view, 
which seems indeed to necessitate the existence of many 
Purushas and not one universal Purusha, otherwise the 
separate experience of the one liberated soul, while mil- 
lions of others were still involved, would not be intelli- 
gible. Nature is not a separate principle, but the power 
of the Supreme going forth in cosmic creation. But if the 
Supreme is only this immutable self and ffie individual is 
only something that has gone forth from him in the 
Power, then the moment it returns and takes its poise in 
the self, everything must cease except the supreme unity 
and the supreme calm. Secondly, even if in some mys- 
terious way action still continues, yet since the Self is 
equal to all things, it cannot matter whether works is done 
or, if they are done, it cannot matter what work is done. 
Why then this insistence on the most violent and disas- 
trous form of action, this chariot, this battle, this warrior, 
this divine charioteer ? 

The Gita answers by presenting the Supreme as 
something greater even than the immutable self, more 
comprehensive, one who is at once this self and the 
Master of works in Nature. But he diiects the works of 
Nature with the eternal calm, the equality, the superiority 
to works and personality which belong to the immutable. 
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This, we may say, is the poise of being from which he 
directs works, and by growing into this we are growing 
into his being and into the poise of divine works. From 
this he goes forth as the Will and Power of his being in 
Nature, manifests himself in all existences, is born as Man 
in the world, is there in the heart of all men, reveals him- 
self as the Avatar, the divine birth in man ; and as man 
grows into his being, it is into the divine birth that he 
grows. Works must be done as a sacrifice to this Lord 
of our works, and we must by growing into the self realise 
our oneness with him in our being and see our personality 
as a partial manifestation of him in Nature. One with 
him in being, we grow one with all beings in the univer- 
se and do divine works, not as ours, but as his workings 
through us for the maintenance and leading of the peo- 
ples. 

This is the essential thing to be done, and once this 
is done, the difficulties which present themselves to Ar- 
juna will disappear* The problem is no longer one of our 
personal action, for what makes our personality becomes 
a thing temporal and subordinate, the question is then 
only One of the workings of the divine Will through us 
in the universe. To understand that we must know what 
this supreme Being is in himself and in Nature, what 
the workings of Nature are and what they lead to, and 
the intimate relation between the soul in Nature and this 
supreme Soul, of which bhakti with knowledge is the 
foundation. The elucidation of these questions is the sub- 
ject of the rest of the Gita. 
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CHAPTER XLIV 

THK WAY OF DEVOTION 

Bhakti in itself is as wide as the heart-yearning of 
the soul for the Divine and as simple and straightfor- 
ward as love and desire going straight towards their ob- 
ject. It cannot therefore be fixed down to any systematic 
method, cannot found itself on a psychological science 
like the Rajavoga, or a psycho-physical like the Hatha- 
yoga, or start from a definite intellectual process like the 
ordinary method of the Jnanayoga. It may employ various 
means or supports, and man, having in him a tendency 
towards order, process and system, may try to methodise 
his resort to these auxiliaries : but to give an account of 
their variations one would have to review almost all man’s 
numberless religions upon their side of inner approach to 
the Deity. Really, however, the more intimate yoga of 
Bhakti resolves itself simply into these four movements, 
the desire of the Soul when it turns towards God and the 
straining of its emotion towards him, the pain of love 
and the divine return of love, the delight of love possess- 
ed and the play of that delight, and the eternal enjoy- 
ment of the divine Lover which is the heart of celestial 
bliss. These are things that are at once too simple and 
too profound for methodising or for analysis. One can 
at best only say, here are these four successive elements, 
steps, if we may so call them, of the siddhi, and here are, 
largely, some of the means which it uses, and here again 
are some of the aspects and experiences of the sadhana of 



729 


THE SYNTHESIS OK YOGA 


devotion. We need only trace broadly the general line 
they follow before we turn to consider how the way of de- 
votion enters into a synthetic and integral Yoga, what 
place it takes there and how its principle affects the other 
principles of divine living. 

All Yoga is a turning of the human mind and the 
human soul, not yet divine in realisation, but feeling the 
divine impulse and attraction in it, towards that by which 
it finds its greater being. Emotionally, the first form 
which this turning takes must be that of adoration. In 
ordinary religion this adoration wears the form of exter- 
nal worship and that again develops a most external form 
of ceremonial worship. This element is ordinarily neces- 
sary because the mass of men live in their physical minds, 
cannot realise anything except by the force of a physical 
symbol and cannot feel that they are living anything ex- 
cept by the force of a physical action. We might apply 
here the Tantric gradation of sddhana, which makes the 
way of the pasltit, the herd, the animal or physical being, 
the lowest stage of its discipline, and say that the purely 
or predominantly ceremonial adoration is the first step 
of this lowest part of the way. It is evident that even real 
religion, — and Yoga is something more than religion, — 
only begins when this quite outward worship corresponds 
to something really felt within the mind, some genuine 
submission, awe or spiritual aspiration, to which it be- 
comes an aid, an outward expression and also a sort of 
periodical or constant reminder helping to draw back the 
mind to it from the preoccupations of ordinary life. But 
so long as it is only an idea of the Godhead to which 
one renders reverence or homage, we have not yet got to 
the beginning of Yoga. The aim of Yoga being union, 
its beginning must always be a seeking after the Divine, 
a longing after some kind of touch, closeness or posses- 
sion. When this comes on us, the adoration becomes- al- 
ways primarily an inner worship \ we begin to make our- 
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selves a temple of the Divine, our thoughts and feelings a 
constant prayer of aspiration and seeking, our whole life 
an external service and worship. It is as this change, this 
new soul-tendency grows, that the religion of the devotee 
becomes a Yoga, a growing contact and union. It does 
not follow that the outward worship will necessarily be 
dispensed with, but it will increasingly become only a 
physical expression or outflowing of the inner devotion 
and adoration, the wave of the soul throwing itself out in 
speech and symbolic act. 

Adoration, before it turns into an element of the 
deeper Yoga of devotion, a petal of the flower of love, its 
homage and self-uplifting to its sun, must bring with it, 
if it is profound, an increasing consecration of the being to 
the Divine who is adored. And one element of this conse- 
cration must be a self-purifying so as to become fit for 
the divine contact, or for the entrance of the Divine into 
the temple of our inner being, or for his self-revelation in 
the shrine of the heart. This purifying may be ethical in its 
character, but it will not be merely the moralist’s seeking 
for the right and blameless action or even, when once we 
reach the stage of Yoga, an obedience to the law of God 
as revealed in formal religion ; but it will be a throwing 
away, katharsis, of all that conflicts whether with the idea 
of the Divine in himself or of the Divine in ourselves. In 
the former case it becomes in habit of feeling and outer 
act an imitation of the Divine, in the latter a growing in- 
to Ins likeness in our nature. What inner adoration is to 
ceremonial worship, this growing into the 'divine likeness 
is to the outward ethical life. It culminates in a sort of 
liberation by likeness to the Divine,* a liberation from 
our lower nature and a change into the divine nature. 

Consecration becomes in its fullness a devoting of 
all our being to the Divine ; therefore also of all our 
thoughts and our works. Here the Yoga takes into itself 
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the essential elements of the Yoga of works and the Yoga 
of knowledge, but in its own manner and with its own 
peculiar spirit. It is a sacrifice of life and works to the 
Divine, but a sacrifice of love more than a tuning of the 
will to the divine Will. The bhakta offers up his life and 
all that he is and all that he has and all that he does to 
the Divine. This surrender may take the ascetic form, as 
whe'A he leaves the ordinary life of men and devotes his 
days solely to prayer and praise and worship or to ecstatic 
meditation, gives up his personal possessions and becomes 
the monk or the mendicant whose one only possession is 
the Divine, gives up all action in life except those only 
which help or belong to the communion with the Divine 
and communion with other devotees, or at most keeps the 
doing from the secure fortress of the ascetic life of those 
services to men which seem peculiarly the outflowing of the 
divine nature of love, compassion and good. But there is 
the wider self-consecration, proper to any integral Yoga, 
which, accepting the fullness of life and the world in its 
entirety as the play of the Divine, offers up the whole 
being into his possession ; it is a holding of all one is and 
has as belonging to him only and not to ourselves and a 
doing of all works as an offering to him. By this comes 
the complete active consecration of both the inner and 
the outer life, the unmutilated self-giving. 

There is also the consecration of the thoughts to the 
Divine. In its inception this is the attempt to fix the mind 
on the object of adoration, — for naturally the restless Hu- 
man mind is occupied with other objects and, even when 
it is directed upwards, constantly drawn away by the world 
— so that in the end it habitually thinks of him and all else 
is only secondary and thought of only in relation to him. 
This is done often with the aid of a physical image or, 
more intimately and characteristically, of a mantra or a di- 
vine name through which the divine being is realised. There 
are supposed by those who systematise to be three stages of 
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the seeking through tiie devotion of the mind, first, the 
constant hearing of the divine name, qualities and all that 
has been attached to them, secondly, the constant think- 
ing on them or on the divine being or personality, third- 
ly, the settling and fixing of the mind on the object ; and 
by this comes the full realisation. And by these, too, there 
comes when the accompanying feeling or the concentra- 
tion is very intense, the Samadhi, the ecstatic trance in 
which the consciousness passes away from outer objects. 
But all this is really incidental ; the one thing essential 
is the intense devotion of the thought in the mind to the 
object of adoration. Although it seems akin to the con- 
templation of the way of knowledge, it differs from that 
in its spirit. It is in its real nature not a still, but an escta- 
tic contemplation ; it seeks not to pass into the being of 
the Divine, but to bring the Divine into ourselves and to 
lose ourselves in the deep ecstasy of his presence or of his 
possession ; and its bliss is not the peace of unity, but the 
ecstasy of union. Here, too, there may be the separative 
self-consecration which ends in the giving up of all other 
thought of life for the possession of this ecstasy, eternal 
afterwards in planes beyond, or the comprehensive con- 
secration in which all the thoughts are full of the Divine 
and even in the occupations of life every thought remem- 
bers him. As in the other Yogas, so in this, one comes to 
see the Divine everywhere and in all and to pour out the 
realisation of the Divine in all one's inner activities and 
outward actions. But ail is supported here by the primary 
force of the emotional union : for it is by love that the 
entire self-consecration and the entire possession is ac- 
complished, and thought and action become shapes and 
figures of the divine love which possesses the spirit and 
its members. 

This is the ordinary movement by which what may 
be at first a vague adoration of some idea of the Divine 
takes on the hue and character and then, once entered in- 
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to the path of Yoga, the inner reality and intense experi- 
ence of divine love. But there is the more intimate Yoga 
which from the first consists in this love and attains only 
by the intensity of its longing without other process or 
method. All the rest comes, but it comes out of this, as 
leaf and flower out of the seed ; other things are not the 
means of developing and fulfilling love, but the radiations 
of love already growing in the soul. Tnis is the way that 
the soul follows when, while occupied perhaps with the 
normal human life, it has heard the flute of the Godhead 
behind the near screen of secret woodlands and no longer 
possesses itself, can have no satisfaction or rest till it has 
pursued and seized and possessed the divine fluteplayer. 
This is in essence the power of love itself in the heart and 
soul turning from earthly objects to the spiritual source 
of all beautv and delight. There live in this seeking all the 
sentiment and passion, all the moods and experiences of 
love concentrated on a supieme object of desire and in- 
tensified a hundredfold beyond the highest acme of inten- 
sity possible to a human love. There is the disturbance 
of the whole life, the illumination by an unseized vision, 
the unsatisfied yearning for a single object of the heait s 
desire, the intense impatience of all that distracts from 
the one preoccupation, the intense pain of die obstacles 
that stand in the way of possession, the perfect vision of all 
beauty and delight in a single form. And there aie all the 
many moods of love, the joy of musing and absorption, the 
delight of the meeting and fulfilment and embiace, the 
pain of separation, the wrath of love, the tears of longing, 
the increased delight of reunion. The heait is the scene 
of this supreme idyll of the inner consciousness, but. a 
heart which undergoes increasingly an intense spiritual 
change and becomes the radiantly unfolding lotus of the 
spirit. And as the intensity of its seeking is beyond the 
highest power of the normal human emotions, >o also 
the delight and the final ecstasy are beyond the reach of 
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the imagination and beyond expression by speech. For 
this is the delight of the Godhead that passes human 
understanding. 

Indian bhakti has given to this divine love powerful 
forms, poetic symbols which are not in reality so much 
symbols as intimate expressions of truth which can find 
no other expression. It uses human relations and sees a 
divine person, not as mere figures, but because there are 
divine relations of supreme Delight and Beauty with the 
human soul of which human relations are the imperfect 
but still the real type, and because that Delight and Beau- 
ty are not abstractions or qualities of a quite impalpable 
metaphysical entity, but the very body and form of the 
supreme Being. It is a living Soul to which the soul of 
the bhakta yearns ; for the source of all life is not an idea 
or a conception or a state of existence, but a real Being. 
Therefore in -the possession of the divine Beloved all the 
life of the soul is satisfied and all the relations by which 
it finds and in which it expresses itself, are wholly fulfilled; 
therefore, too, by any and all of them can the Beloved 
he sought, though those which admit the greatest inten- 
sity, are always those by which he can be most intensely 
pursued and possessed with the profoundest ecstasy. He 
is sought within in the heart and therefore apart from 
all by an inward-gathered concentration of the being in 
the soul itself ; but he is also seen and loved everywhere 
where he manifests his being. All thre beauty and joy of 
existence is seen as his joy and beauty ; he is embraced 
bv tlie spirit in all beings ; the ecstasy of love enjoyed 
pours itself out in a universal love ; all existence becomes 
a radiation of its delight and even in its very appearan- 
ces is transformed into something other than its outward 
appearance. The world itself is experienced as a play of 
the divine Delight, a Lila, ^nd that in which the world 
loses itself is the heaven of beatitude of the eternal union. 
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XXIV 

For a subjective age to find its fruition in a spiritual 
society, it is not enough that certain ideas 'favourable to 
that turn of human life should take hold of the general 
mind of mankind, permeate the ordinary motives of its 
thought, art, ethics, political id aN, social effort, or even 
get well into its inner way of thinking and feeling. It is 
not enough even that the idea of the kingdom of God on 
earth, a reign of spirituality, freedom and unity, a real 
and inner equality and brotherhood — and not nierelv an 
outward and mechanical equalisation and association — 
should become definitely an idt al of life, should be held 
as possible, desirable, to be sought and striven for, should 
come forward as a governing idea of the human mind. That 
would evidently be a very great step forward, — considering 
what the ideals of mankind now are, an enormous step. 

It would be the necessary beginning, the indispensaoie 
mental environment for a reconstruction of human socie- 
ty. But bv itself it might only bring about a half-hearted or 
else a strong but only partially and temporarily success- 
ful attempt to bring something of the manifest spirit into 
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human life and its institutions. That is all that mankind 
has attempted to do in the past ; nor has it ever attempt- 
ed to work even that out thoroughly, except, and even 
there with serious defects and qualifications, in the limits 
of a religious order or a peculiar community. If we do not 
get beyond the mere holding of the ideal and its general 
influence in human life, this is also all that mankind will 
attempt in the future. More is needed ; a general spiritual 
awakening and aspiration in mankind is the large motive- 
power wanted, but the effective power must be the re- 
creating of individual manhood in the spiritual tvpe. 

For the way that humanity deals with an ideal is to 
be satisfied with it as an aspiration which is for the most 
part left only as an aspiration and a partial influence. It 
is not allowed to mould the whole life, but only more or 
less to colour it ; it is often used even as a cover and a plea 
for things that are diametrically opposed to its real spirit ; 
institutions are created which are supposed to embody 
it and the fact that the ideal is held and men live under 
its institutions is treated as sufficient, it becomes almost 
an excuse for not living according to the ideal or in the 
spirit that made the institutions. But spirituality is in its 
very nature a thing subjective and not mechanical ; it is 
nothing if it is not lived inwardiv and if the outward life 
does not flow out of this inward living. Symbols, types, 
conventions, ideas are not sufficient. A spiritual symbol 
is only a meaningless ticket, unless the thing symbolised 
is realised in the -pint ; a spiritual convention easily be- 
comes a falsehood ; a spiritual tvpe mav be a temporary 
mould into which spiritual living mav flow, but it is also 
a limitation and may become a prison in which it fossi- 
lises and perishes ; a spiritual idea is a power, but only 
when it is both inwardly and outwardly creative. Here 
we have to enlarge and to deepen the pragmatic principle 
that truth is what we create, and in this sense first, that 
it is what we ovate w ithin, in other words, what we be- 
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come. Undoubtedly, the spiritual truth exists eternally 
beyond in the heavens of the spirit, but it is of no avail 
for humanity, it does not become truth of earth, truth of 
life until it is lived. The divine perfection is always there 
abo\e us, but for man to become divine and to live the 
divine is what is meant bv spirituality. 

1 his, as the subjective religions recognise, can only 
be brought about by an individual change in each hu- 
man life. The collective soul exists onlv as a great half- 
subconscient source of the individual existence ; for it 
to take a psychological form and a new kind of collective 
life it depends upon the shaping growth of its individuals, 
and as will be the spirit and life of the individuals cons- 
tituting it, so will be the realised spirit and life of the 
collectivity. A society that lives not by its men but by its 
institutions, is not a„collective soul, but a machine ; its 
life becomes a mechanical product and ceases to be a 
living growth. Therefore the coming of a spiritual age must 
be preceded by the appearance of an increasing number 
of individuals who are no longer satistied with the nor- 
mal intellectual, vital and physical life of man, but perceive 
that a greater evolution is the real goal of humanity and 
attempt to effect it in themselves and lead others to it 
that eventually it may become the recognised goal of the 
race. In proportion as they succeed and to the degree to 
which they carry this evolution, the yet unrealised poten- 
tiality which they represent will become an actual p6ssi- 
biiity of the future. 

This will not mean merely, as a great access of spi- 
rituality in the past has ordinarily meant, the coming of 
a new religion of a special type attempting to imposeit- 
self upon mankind as a new universal order. The aim will 
be indeed the essential aim of subjective religions, but if 
it limits itself by the old familiar apparatus and means.nf a 
religious movement, it is likely to register another failure. 

A religious movement means, usually, a wave of spiritual 
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excitement and aspiration communicating itself to a large 
number of individuals by which there conies a temporary 
uplifting, partly spiritual, partly ethical, partly dogmatic 
in its nature ; the wa\e after a generation or two or at 
most a few generations begins to subside. If it is a very 
powerful movement with a great spiritual personality as 
its source, it leaves behind a central influence and an 
inner discipline which may be the starting-point of fresh 
waves ; but these will be constantly less powerful and 
enduring. For meanwhile in order to bind together the 
faithful and at the same time to mark them off from the 
unregenerated outer world, there will have grown up a re- 
ligious order, a Church, a hierarchy, with its type of ethical 
life, its set of dogmas, ceremonials and what not, an ela- 
borate machinery for the salvation of mankind. The first 
result will be that spirituality will be increasingly subor- 
dinated to intellectual belief, to outward forms of conduct 
and to external ritual, the higher to the lower motives, the 
one thing essential to aids and instruments and accidents. 
At first the attempt to convert the whole life into spiritual 
living will give place to a set system of belief and ethics 
touched by spiritual emotion ; but, finally, that even will be 
dominated by the outward machinery. The Church will 
take the place of the spirit, and subscription to its creed, 
rituals and order will be the thing universally demanded, 
while spiritual li\mg will be only practised by the few 
within the limits prescribed by their fixed creed and order ; 
even that narrow effort will be neglected by the majority. 
The spirit in the religion will become in the end a thin 
stream choked by sands with at the most brief occasion- 
al floodings of its dry bed of conventions. 

Moreover, the ambition of a particular religious be- 
lief and form to universalise and impose itself is contrary 
to the variety of human nature and to one essential char- 
acter of the Spirit which is freedom and a large unity into 
which each mail must be allowed to grow according to 
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his own nature. Finally, the usual tendency of these credal 
religions is to turn towards an after life and to make the 
regeneration of the earthly life a secondary motive, and 
this tendency grows always as the original hope of a general 
regeneration becomes more and more feeble. Therefore 
while many new spiritual waves with their strong special 
motives and disciplines must necessarily be the forerun- 
ners of a spiritual age, yet their claims must be subordi- 
nated in the general mind of mankind and of its spiritual 
leaders to the recognition that all motives and disciplines 
are valid and that the one thing essential must take pre- 
cedence, the conversion of the whole life of the human 
being to the lead of the spirit, and that the ascent of man 
into heaven is not the key, but rather his ascent here into 
the spirit and the descent also of the spirit into his nor- 
mal humanity. For that and not some post-mortem sal- 
vation is the real new birth which humanity awaits as its 
crowning movement. 

Therefore the individuals who will most help the 
future of humanity in the new age will be those who will 
recognise a spiritual evolution as the destiny and there- 
fore the great need of the human being ; an evolution 
or conversion, — it does not greatly matter which figure 
we use or what theory we adopt to support it, — of the 
present type of humanity into a spiritualised humanity, 
even as the animal man has been largely converted into a 
highly mentalised humanity. They will be comparatively 
indifferent to particular belief and form and leave men to 
resort to the beliefs and. forms to which they are naturally 
drawn. They will only hold as essential the faith in this- 
spiritual conversion, the attempt to live it out and what- 
ever knowledge, — but the form of opinion into which it is 
thrown does not so much matter, — can be converted iflto 
this living. They will especially not make the mistake of 
thinking that this change can be effected by machinefy 
and Outward institutions j they will know and never for- 



get that it has to be lived out by each man inwardly. or 
it can never be made a reality. They will adopt in its real 
heart of meaning the inward view of the East which bids 
man seek the secret of his destiny and salvation within ; 
but also they will accept, though with a different turn given 
to it, the importance which the West rightly attaches to 
life and to the making the best we know and can attain 
the general rule of all life. They will not make society a 
shadowy background to a few luminous spiritual figures or 
a rigidly fenced and earth-bound root for the growth of 
a comparatively rare and sterile flower of ascetic spiritual- 
ity. They will not accept the theory that the many must 
necessarily remain on the lower ranges of life and only a 
few climb into the free air and the light, but will start 
from the standpoint of the great spirits who have striven 
to regenerate the race and held that faith in spite of all 
previous failure. Failures must be originally numerous 
in everything great and difficult, but the time comes when 
the experience of past failures can be profitably used and 
the gate that so long resisted opens. In this as in all great 
human aspirations and endeavours, an a priori declaration 
of impossibility is a sign of ignorance and weakness, and 
the motto of the aspirant's endeavour must be the solritur 
aiiibiilaiuio * of the discoverer, by the doing the difficulty 
will be solved. 

The thing to be done is as large as human life, and 
therefore the individuals who lead the way, will take all 
human life for their province. They will consider nothing 
as alien to them, and outside their scope. For every part 
of human life has to be taken up by the spiritual, — not 
only the intellectual, the aesthetic, the ethical, but the 
dynamic, the vital, the physical ; therefore for none of 


0 The answer of Stephenson to those who argued by strict 
scieutitic logic that his engine on rails could not and should not 
move, " Your difficulty is solved by its moving.'' 
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these things or the activities that spring from them, will 
they have contempt or aversion. In each they will seek 
for its own proper means of conversion ; for knowing 
that the Divine is concealed in all of them, they will hold 
that all can he made its means of self-finding and all can 
be converted into its instruments of divine living. They 
will see that the great necessity is the conversion of the 
normal into the spiritual mind and the opening of that 
mind again into its higher reaches and more and more 
integral movement. For before the decisive change can 
be made the intellectual reason has to be converted into 
the intuitive, until that again can rise into the higher 
revelatory divine mind or supermind, the mental will into 
the intuitive and into the higher divine will, and all the 
other members have, mainly by the compelling force and 
light of these, to undergo a similar conversion. They 
will start from and use the knowledge and the means that 
past effort has developed in this direction, but they will not 
limit themselves by what is now known of them or cleave 
only to fixed and stereotyped systems or given groupings 
of results, but will follow the method of the Spirit in Nature 
which is a constant rediscovery and new formulation 
aided by new discovery and a larger synthesis. 

The endeavour will be a supreme and difficult labour 
even for the individual, but much more for the race, and 
it mav well be that, once started, it may not advance 
rapidly even to its first decisive stage, but will take for that 
some centuries of effort. But that is not altogether inevita- 
ble, for the principle of such changes in Nature seems to be 
a long obscure preparation followed by a swifter gathering 
up and precipitation of the elements into the new birth, 
a rapid conversion. Even when the first decisive change 
is reached, it may be that all humanity will not be able 
to rise to that level, but for some time there will be a 
division into those who are able to live on the spiritual 
level and those who are onlv able to live in the light that 



742 


“arya” 


descends from it into the mental level. But even that 
would he a transformation and a beginning ; for it would 
not means as in our present vital living an egoistic domi- 
nation of the undeveloped hv the more developed, but, 
if a government of the younger by the elder brothers of 
the race, still also a constant working to lift them up to 
the greater spiritual level and wider horizons. Even after 
attaining to the first spiritual levels, there would be still 
vet higher levels within that realm, as the old Yedic poets 
knew when they spoke of the spiritual life as a constant 
ascent, — • 

brahmanas tva gatakrato 
ud van 9am iva yemire ; 
yat sanoh sanum aruhat, 
bhuri aspaslvta karlVam, — 

“The singers of the word climb up ihee as up a ladder, 
O hundred-powered. As one ascends from height to 
height, there is revealed the much that has yet to be 
done.” But once the foundation has been secured, the 
rest develops by a progressive self-unfolding. As again it 
is phrased by the ancient poets, 

abhyavasthah pra jayante, 
pra vavrer vavr’iy chiketa ; 
upasthe matur vi chasiite, 

“ Status is born upon status ; covering after covering be 
comes conscious with knowledge ; in the lap of the 
Mother the soul begins to see widely.” 

This at least is the highest hope and possible destiny 
that opens out before the human view, and it is a possi- 
bility which the progress of the human mind seems on 
the way to redevelop, and this time with certain condi- 
tions which look like the first elements of success. And 
if so and if the number of individuals who seek to realise 
the possibility in themselves and in the world grows large 
and they get nearer the right way, then the Spirit who is here 



THE 1'SYC'HoUX^ ol- mulIAI. OtA LLOPMtN I 74. > 


in man as the concealed divinity, the developing light and 
power, will descend more fully as the innei Godhead, the 
avatar into the soul of mankind and into the great indi- 
vidualities in whom the light and power are the strong- 
est, and there will be fulfilled the change which will prepare 
the transition of human life from its present limits into 
those larger and purer horizons. 


25a 



The Ideal of Human Unity 

XXXV 

SUMMARY AXD ( < >X< Ll'sTOX 

In other words, — and this is the conclusion at which 
we arrive, — while it is possible to construct a precarious 
and quite mechanical unity by political and administra- 
tive means, the unity of the human race, even if achieved, 
can only be secured and can only be made real by the 
religion of humanity, which is at present the highest active 
ideal of mankind, spiritualising itself and becoming the 
general inner law of human life. 

The outward unity may well achieve itself, — possibly 
though by no means certainly, — because that is the inevi- 
table final trend of the workings of Nature in human 
society which make for larger and yet larger aggregations 
and cannot fail to arrive at a total aggregation of man- 
kind in a closer international svstem. 

This working of Nature depends for its means of 
fulfilment upon two forces which combine to make the 
larger aggregation inevitable. First, there is the increas- 
ing closeness of common interests or at least the interlac- 
ing and interrelation of interests in a larger and vet larger 
circle which makes old divisions an obstacle and a cause of 
weakness, obstruction and friction, and the clash and col- 
lision that comes out of this friction a ruinous calamity to 
all, even to the victor who has to pay a too heavv price 
for his gains ; and even these expected gains, as war becomes 
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more complex and disastrous,, are becoming more and 
more difficult to achieve and the success problematical. 
The increasing perception of this community or interre- 
lation of interests and unwillingness to face the conse- 
quences of collision and ruinous struggle must lead men to 
welcome any means for mitigating the divisions which 
lead to such disasters. If the trend to the mitigation of 
divisions is once given a definite form, that commences an 
impetus which drives towards closer and closer union. 
If she cannot arrive by these means, if the incoherence is 
too great for the trend of unification to triumph, Nature 
will use other means, such as war and conquest or the 
temporary domination of a powerful state or empire or 
the menace of a domination compelling those threatened 
to adopt a closer system of union. It is these means and 
this force of outward necessity which she used to create 
nation-units and national empires, and, however modified 
in the circumstances and workings, it is at bottom the 
same force and the same means which sht is using to 
drive mankind towards international unification. 

But, secondly, there is the force of a common unit- 
ing sentiment. This may work in two ways ; it may come 
before as an originating or contributory cause or it may 
come afterwards as a cementing result. In the first case, 
the sentiment of a larger unity springs up among units 
which were previously divided and leads them to seek 
after a form of union, which may then be brought about 
principally by the force of the sentiment and its idea or 
by that secondarily as an aid to other and more outward 
events and causes. We may note that in earlier times this 
sentiment was insufficiently effective, as among the petty 
clan or regional nations, and unity had ordinarily to be 
effected bv outward circumstances and generally by the 
grossest of them, by war and conquest, by the domination 
of the most powerful among many warring or contiguous 
peoples. But in later times the force of the sentiment of 



unity, supported as it has been by a clearer political idea, 
has become more effective and the larger national aggre- 
gates have gro'vn up by a simple act of federation or union, 
though this has sometimes had to be preceded bv a com- 
mon struggle for liberty or a union in war against a com- 
mon enemy; so have grown into one the United States, 
Italy, Germany, and more peacefully the Australian and 
South African federations. But in other cases, especially in 
the earlier national aggregations, the sentiment of unity 
has grown up largely or entirely as the result of the formal, 
outward or mechanical union. But whether to form or 
to preserve the growth of the sentiment, the psychologi- 
cal factor is indispensable ; without it there can be no 
secure and lasting union. Its absence, the failure to create 
such a sentiment or to make it sufficiently living, natural, 
forcible has been the cause of the precariousness of such 
aggregates as Austro-Hungary and of the ephemeral char- 
acter of the empires of the past, even as it likely to bring 
about, unless ciicumstances change, the collapse or dis* 
integration of the great present-day empires. 

The trend towards an international world-unification 
winch is now just beginning to declare itself, though the 
causes which made it inevitable have been for some time 
at woik, is being brought about by the pressure of need 
and environment, by outward circumstances. At the same 
time theie is a sentiment which is being stimulated by 
these outward circumstances, a cosmopolitan, international 
sentiment, still rather nebulous and vaguely ideal, which 
may accelerate the growth or the formal union. In itself 
this sentiment would be an insufficient cement for the 
preservation of any mechanical union which might be 
created ; .for it . could not easily be so close and forcible a' 
sentiment as the national. It would have to subsist on 
the conveniences of union as its only substantial proven* 
4ei, and the. experience of the past shows that this is in 
the end unable to resist the pressure of unfavourable cir- 
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cumstances and the reassertion of old or the effective 
growth of new centrifugal forces. But it is being aided 
by a more powerful force, a sort of intellectual religion 
of humanity, dear in the minds of the few, vaguely felt 
in its effects and its disguises by the many, which has 
largely helped to bring about much of the trend of the 
modern mind and the drift of its developing institutions. 
This is a psychological force which tends to break beyond 
the formula of the nation and aspires to replace the reli- 
gion of country and even, in its more extreme forms, to 
destroy altogether the national sentiment and to abolish its 
divisions so as to create the single nation of mankind. 

We may say, then, that this trend must eventually 
realise itself, however great may be the difficulties ; and 
they are really enormous, much greater than those which 
attended the national formation. If the present unsatis- 
factory’ condition of international relations should lead 
to a series of cataclysms, either large and world-embrac- 
ing like the present war or, though each more limited in 
scope, yet in their sum world-pervading and necessarily, 
by the growing interrelation of interests, affecting those 
who do not fall directly under their touch, then mankind 
will be forced in self-defence to a new, closer and more 
stringently unified order of things. Its choice will be be- 
tween that and a lingering suicide. If the human reason 
cannot find out the way, Nature herself is sure so to shape 
these upheavals as to bring about hei - end. Therefore, — 
whether soon or in the long run, whether brought about 
bv its own growing sentiment of unity, stimulated by 
common interest and convenience, or by the evolutionary 
pressure of circumstances, -*-we may take it that an even- 
tual realisation of at least some formal unification of 
human life on eai th is, — the incalculable being always 
allowed for, — practically inevitable. 

We have tried to show from the analogy of the past 
evolution of the nation that this international unification 
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must culminate or at least is likely to culminate in one 
of two forms, either a centralised world-State or a looser 
world-union which may be either a close federation or a 
simple confederacy of the peoples for the common ends 
of mankind. It is the last form which seems to us the 
most desirable because it gives sufficient scope for the 
principle of variation which is necessary for the free play 
of life and the healthy progress of the race. The process 
by which the world-State may come, starts with the crea- 
tion of a central body which will at first have very limited 
functions, but, once created, must absorb bv degrees all 
the different functions of a centralised international con- 
trol, as the State, first in the form of a monarchy and 
then of a parliament, has been absorbing by degrees the 
whole control of the life of the nation, so that we are 
now within measurable distance of a centralised socialist- 
ic State which will leave no part of the life of its indivi- 
duals unregulated. A similar process in the world-State 
will end in the taking up and the regulation of the whole 
life of the peoples into its hands ; it may even end by 
abolishing national individuality and turning the divisions 
that it has created into mere departmental groupings, pro- 
vinces and districts of the one common State. Such an 
eventuality may seem now a mere unrealisable idea, but 
it is one which, under certain conditions that are by no 
means beyond the scope of ultimate possibility, may well 
become feasible and even, after a certain point is reached, 
inevitable. A federal system and still more a confederacy 
would mean on the other hand the preservation of the 
national basis and a greater or less freedom of national 
life, but the subordination of national to the larger of the 
common international interests and of full separate free- 
dom to the greater international necessities. 

It may be questioned whether the past analogies are 
a safe guide in a problem so new and whether something 
else might not be evolved more intimately and independ- 
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entlv arising from it and suitable to its complexities. But 
mankind even in dealing with its new problems works 
upon past experience and therefore upon past motives 
and analogic- ; even when it seizes on new ideas, it goes 
upon the past in the form it gives to them, and behind 
the changes of the most radical revolutions we see this 
unavoidable principle of continuity surviving in the heart 
of the new order. Moreover, these alternatives seem the 
only way in which the two forces in presence can work 
<>ut their conflict, either bv the disappearance of the one, 
the separative national instinct, or by an accommoda- 
tion between them. On the other hand, it is quite possible 
that human thought and action may take so new a turn 
as to bring in a number of unforeseen possibilities and 
lead to a quite different ending. And one might upon these 
lines set one’s imagination to work and produce perhaps 
a utopia of a better kind ; such constructive efforts of the 
human imagination have their value, and often a very great 
value. But any such speculations would evidently have been 
out of place in the study we have attempted. 

Assuredly, neither of the two alternatives and none of 
the three forms we have considered are free from serious 
objections. A centralised world-State would signify the 
triumph of the idea of mechanical unity or rather unifor- 
mity. It would inevitably mean the undue depression of 
an indispensable element in the vigour of human life and 
progiess, the free life of the individual, the free variation 
of the peoples. It must end, if it becomes permanent and 
fulfils all its tendencies, either in a death in life, a stagna- 
tion or by the insurgence of some new saving but revolu- 
tionarv force or principle which would shatter the whole 
fabric into pieces. The mechanical tendency is one to 
which the logical reason of man becomes easily addicted 
and its operations are, too, obviously the easiest to manage 
and the most ready to hand ; its full evolution may seem 
to the reason desirable, necessary, inevitable, but its end 
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is predestined. A centralised socialistic State may be a 
necessity of the future, but a reaction from it is equally a 
necessity; the greater its pressure, the more certainly will 
it be met by the spread of the spiritual, the intellectual, 
the vital and practical principle of Anarchism in revolt 
against that mechanical pressure. So too a centralised me- 
chanical world-State must rouse in the end a similar force 
against it and might well end in a crumbling up and dis- 
integration, even in the necessity for a repetition of the cycle 
of. humanity ending in a better attempt to solve the pro- 
blem. The only thing that could keep it in being would 
be if humanity agreed to allow all the rest of its life to be 
regularised for it for the sake of peace and stability and 
took refuge for its individual freedom in the spiritual life, 
as happened once under the Roman empire, and even that 
would be only a temporary solution. Again a federal system 
would tend inevitably to establish one general type for 
human life, institutions and activities and allow only a 
play of minor variations ; but with that the need of varia- 
tion in living Nature could not always rest satisfied. On 
the other hand, a looser confederacy might well be open 
to the objection that it would give too ready a handle for 
centrifugal forces, were such to arise in new strength , and 
that it could not be permanent, but must turn after all in 
one direction or the other and end either in a centralisation 
or a break-up of unity. 

The saving element needed is a new psychological 
factor which will at once make a united life necessary to- 
humanity and force it to respect the principle of freedom. 
The religion of humanity seems to be the one growing 
force which tends in that direction ; for it makes for the 
sense of human oneness, it has the idea of the race, and 
yet at the same time it respects the human individual and 
the natural human grouping. But its present intellectual 
form seems hardly sufficient. The idea, powerful in itself 
and in its effects, is yet not powerful enough to mould the 
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whole life of the race in its image ; it has to concede too 
much to the egoistic side of human nature, once all and 
still nine tenths of our being, with which its larger idea 
is in conflict ; and on the other side, leaning principally 
on the reason, it helps too much the mechanical solution. 
For the rational idea ends always by being captured by 
its machinery and becoming the slave of the machine, 
until a new idea revolts against it and breaks up the 
machinery only to substitute in the end another mecha- 
nical system. 

A spiritual religion of humanity is the hope of the 
future. By this we do not mean what is ordinarilv called 
a universal religion, a system, a thing of creed and intellec- 
tual belief. Mankind has tried unity by that means ; it has 
failed and deserved to fail, because there can be no uni- 
versal religious system. The inner spirit is indeed one, but 
mare than any other the spiritual life insists on freedom 
and variation in its self-expression and means of develop- 
ment. What is meant, is the growing realisation that 
there is a secret Spirit, a divine reality, in which we are 
all one and of which humanity is the highest vehicle oh 
earth and that the human race and the human being are 
the means by which it will progressively reveal itself here, 
with a growing attempt to live out this knowledge and 
bring about a kingdom of this divine Spirit upon earth. 
It means that oneness with our fellow-men will become 
the leading principle of all our life, not merely a principle 
of co-operation, but a deeper brotherhood, a real and ah 
inner sense of unity and equality ; the realisation by the 
individual that only in the' life of his fellow-men is his 
own life complete, the realisation by the race that only 
on the free and full life of the individual can its own per- 
fection and permanent happiness be founded ; a way of 
salvation in accordance with this religion, that is to sa' , a 
means by which it can be developed by each man within 
himself so that it may be developed in the life of the 
race. To go into all that this implies, would be too large 
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a subject to be entered upon here ; it is enough to point 
out that in this direction lies the eventual road. No doubt, 
if this is only an idea like the rest, it will go the way of 
ail ideas ; but if it is at all a tuith of our being, then it 
must be the truth to which all is moving and in it must 
be found the ineum of a fundamental, an inner, a com- 
plete, a real human unity which would be the one secure 
base of a unification of human life. A spiritual oneness 
creating a psychological oneness which would not depend 
upon intellectual or other uniformity, and compelling a 
oneness of life which would also not depend on its me- 
chanical means of unification, but would find itself en- 
riched by a free inner variation and a freely varied outer 
self-expression, thri would be the basis for a higher type 
of human existence. 

Could such a realisation develop rapidly in mankind, 
we might then solve the problem of unification in a deep- 
er and truer wav from the i'nner truth to the outer forms. 
Until then, the attempt to bring it about by mechanical 
means must proceed. But the higher hope of humanity 
lies in the growing number of men who will realise this 
truth and seek to develop it in themselves, so that when 
the mind of man is ready to escape from its mechanical 
bent, — perhaps whi n it finds that its mechanical solutions 
are all temporary and disappointing, — the truth of the 
Spirit may step in and lead humanity to the path of its 
highest possible happiness and perfection. 



The Future Poetry 


THE CHARACTER OF ENGLISH POETRY 

( 2 ) 

What kind or quality of poetry should we naturally 
expect from a national mind so constituted ? The Anglo- 
Saxon strain is dominant and in that circumstance there 
lay just a hazardous possibility that there might have been 
no poetical literature at all. The Teutonic nations have 
in this field been conspicuous by their silence or the rari- 
ty of their speech. After the old rude epics, saga or Nibe- 
lungenlied, we have to wait till quite recent times for 
poetic utterance, nor, when it came, was it rich or abun- 
dant. In Germany a brief period of strong productive 
culture in which the great names of Goethe and Heine rise 
out of a mass of more or less vigorous verse talent rather 
than poetical genius, and after them again silence ; in the 
North the solitary genius of Ibsen. Holland, another 
Teutonic country which developed an art of a considera- 
ble but a wholly objective power, is mute in poetry. It 
would almost seem that there is still something too thick 
and heavy in the strength and depth of the Teutonic com- 
position for the ethereal light and fire of the poetic word 
to make its way freely through the intellectual and vital 
envelope. What has saved the English mind from a like 
taciturnity? Certainly,- it must have been the mixture 
of racial elements, sublimating the material temperament, 
with the submerged Celtic genius coming in as a decisive 
force to liberate and uplift the poetic spirit. And as a 
necessary aid we have the unique historical accident of 
the reshaping of a Teutonic tongue by French and l«a- 
tinistic influences which gave it clearer and more flowing 
forms and turned it into a fine though difficult linguistic 
material sufficiently malleable, sufficiently plastic for 
Poetry to produce her larger and finer effects, sufficiently 
difficult to compel her to put forth her greatest energies. 

A stuff of speech which, without being harsh and inapt, 
doer not tempt hy too great a facility, but offers a certain 
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resistance in the material, increases the strength of the 
artist by the measure ot the difficulty conquered and can 
be thrown into shapes at once of beauty and of concen- 
trated power. That is eminently the character of the En- 
glish language. 

At any rate we have this long continuity of poetic 
production. And once supposing a predominantly Anglo- 
Saxon national mind to express itself in poetrv, we should, 
ignoring for a moment the Celtic emergence, expect the 
groundwork to be a strong objective poetry, a powerful 
presentation of the forms of external life, action and 
character in action, the pleasant or the melancholy outsides 
of Nature, the robust play of the will and the passions, a 
vigorous vital and physical verse. Even we might look 
for a good deal of deviation into subjects and motives for 
which prose will always he the more adequate and cha- 
racteristic instrument, nor should we be surprised at a 
self-styled Augustan age which would make them the 
greater part of its realm and indulge with a self-satisfied 
contentment in a “ criticism ” of external life, the poetrv 
of political and ecclesiastical controversy, didactic verse, 
satire. There would be considerable power of narrative 
and a great energy in the drama of character and inci- 
dent, but a profounder use of the narrative and dramatic 
forms would not be looked for ; at most we might have 
in the end the dramatic analysis of character. The ro- 
mantic element would be of the externa! Teutonic kind 
sensational and outward, appealing to the life and the 
senses, not the delicate and beautiful, the imaginative and 
spiritual Celtic romanticism. We should have perhaps 
much poetical thinking or even poetical philosophy of a 
l ather obvious kind, sedate, or vigorous, prompt and direct, 
or robustly powerful, but not the finer and subtler poetical 
thought which comes easily to the clear Latin intellect. 
J-'orm too of a kind we might hope for, though we could 
not be quite sure ot it, at best bright and piain Or strongly 
balanced, not either those greater forms in which a high 
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and deep creative thought presides or the more exquisite 
forms which. a delicate sense of beauty or a subtle poetic 
intuition creates. Both the greater and more profound 
and the subtler intensities of style and rhythm would be 
absent ; but there would be a boldly forcible or a well- 
beaten energy of speech and much of the more metallic 
vigours of verse. This side of the national mind would 
prepare us for English poetry as it was until Chaucer and 
beyond, the ground-type of the Elizabethan drama, the 
Work of Dryden and Pope, the whole mass of eighteenth- 
century verse, Cowper, Scott, Wordsworth in his more 
outward moments, Byron without his Titanism and un- 
rest, the poetry of Browning. For these we need not go 
outside the Anglo-Saxon, temperament. 

That also would give, but subject to a potent al- 
chemy of transformation the basic form and substance of 
most English poetry. That alchemy we can fairly attri- 
bute to the submerged Celtic element which emerges, as 
time goes on, in bright upstreamings and sometimes in 
exceptional outbursts of power. It comes up in a blaze 
of colour, light, emotion and imaginative magic ; in a 
hungering for beauty in its more subtle and delicately 
sensuous forms, for the ideal which escapes definition 
and yet has to be seized in forms ; in a subtler romance ; 
in a lyrical intoxication. It casts into the mould a higher 
urge of thought, not the fine, calm and measured poetical 
thinking of the Greeks and the Latin races which deals 
sovereignly with life within the limits of the intellect and 
the inspired reason, but an excitement of thought seeking 
for something beyond itself and behind life through the 
intensities of poetical sight. It brings in a look upon 
Nature which pierces beyond her outsides and her exter- 
nal.spirit and lays its touch on the mysteries of her inner 
life and sometimes on that in her whieh is most intimate- 
ly spiritual. It awakens rare outbreaks of mysticism, a 
vein of subtler sentiment, a more poignant pathos ; it 
refines passion from a violence of the vital being into an 
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intensitv of the soul, modifies vital sensuousness into a 
tiling of imaginative beauty by a warmer aesthetic percep- 
tion. It carries with it a seeking for exquisite lyrical form, 
touches narrative poetry to finer issues, throws its roman- 
tic beauty and force and fire and its greater depth of 
passion across the drama and makes it something more 
than a tumultuous external action and heavily powerful 
character-drawing. At one period it strives to rise beyond 
the English mould, seems about to disengage itself and 
reveal through poetry the Spirit in things. In language 
and music it is always a quickening and refining force ; 
where it can do nothing more, it breathes a more intimate 
energy and, where it gets its freer movement, creates that 
intensity of style and rhythm, that force of imaginative 
vision and that peculiar beauty of turn which are the 
highest qualities of English poetry. 

The various commingling or separating of these two 
elements marks the whole later course of the literature and 
they present as their effect a side of failure and defect and 
a side of achievement. There are evidently two opposite 
powers at work in the same field, often compelled to la- 
bour in the same mind at a common production, and 
when two such opposites can coalesce, seize each other’s 
motives and become one, the very greatest achievement 
becomes possible. P'or they fill in each other’s deficien- 
ciences, light each other up with a new light and bring 
in a fresh revelation which neither by itself could have 
accomplished. The greatest things in English poetry have 
come where this fusion was effected in the creative mind 
and soul of the poet. But that could not always be done 
and there arises an uncertainty of motive, an unsureness 
of touch, an oscillation. It does not prevent great triumphs 
of poetic power, but does prevent a high equality and 
sustained perfection of self-expression and certainty of 
form. We must expect inequality in all human work, but 
not necessarily on this scale or with so frequent and ex- 
tensive a falling below what should be the normal level, 



To the same uncertainty may be attributed the abrupt 
starts and turns of the course of English poetry, its want 
of conscious continuity, — for there is a secret and in- 
evitable continuity which we shall have to disengage. It 
takes a very different course from the external life of the 
nation which ha-. always been faithful to its inner motive 
and spirit anil escaped from the shattering and suddenly 
creative changes that have at once afflicted and quicken- 
ed the life of other peoples. The revolutions of the spirit 
of English poetry are of an astonishing decisiveness and 
abruptness. We can mark off first the early English poetry 
which found its solitary greater expression in Chaucer ; 
indeed it marks it«elf off by an absolute exhaustion and 
cessation. The magnificant Elizabethan outburst has an- 
other motive, spirit, manner of expression, which seems to 
have nothing to do with the past ; it is self-born under the 
impulse of a new age and environment. As this dies 
away, vve have the lonely figure of Milton with his stre- 
nuous effort at an intellectual poetry cast in the type of 
the ancients. The age which succeeds is that of a trivial 
intellectuality which does not follow the lead of Milton 
and is the exact contrary of the Elizabethan form and 
spirit, the thin and arid reign of Pope and Dryden. An- 
other violent breaking away, a new outburst of wonderful 
freshness gives us the poetry of Wordsworth, Keats, 
Shelley, P.lake with another spirit and another language of 
the spirit. The Victorian period did hot deny their influen- 
ces ; it felt them in the form of its work, and we might 
have expected it to have gone forward with what had 
been only a great beginning that did not arrive at its full 
■fruition. But it did nothing of the kind ; it deviated into 
a new way which has nothing to do with the finer spirit 
of the preceding poets and fell off into an intellectual, 
artistic, carefullv wrought, but largely external poetry. 
And now we have this age which is still trying to find it- 
self, but in its most characteristic tendencies seems to he 
a rejection of the Victorian forms and motives. These re 




versals and revolutions of the spirit are not in themselves 
a defect or a disability ; they simply mean that English 
poetical literature has been a series of bold experiments less 
shackled by the past than in countries which have a 
stronger sense of cultural tradition. Revolutions are dis- 
tracting things, but they are often good for the human 
soul ; for they bring a rapid opening of new horizon*. 

Here comes in the side of success and achievement. 
Bv the natural law of comp*ensation it is gained by a 
force which answers to the defects and limitations ; it 
has those for its price. For nowhere else has individual 
genius found so free a field, been able to work so directly 
out of itself and follow so boldly its own line of poetic 
adventure. Form is a great power, but sureness of form 
is not everything. A strong tradition of form gives a sure 
ground upon which genius can work in safety and be 
protected from its own wanderings ; but it limits and 
stands in the way of daring individual adventure. The 
spirit of adventure, if its path is strewn with accidents, 
stumblings or fatal casualties, brings, when it does suc- 
ceed, new revelations which are worth all the price paid 
for them. English poetry’ is full of such new revelations. 
Its richness, its constant freshness, its lavish expenditure 
of genius exulting in freedom, delivered from all meticu- 
lous caution, its fire and force of imagination, its lam- 
bent energy of poetic speech, its constant self-liberation 
into intensest beauty of self-expression are the rewards of 
its courage and its liberty. These things are of the greatest 
value in poetry. They lead besides to possibilities which 
are of the highest importance to the poetry of the future. 

We may briefly anticipate and indicate in what man- 
ner. We have to accept one constant tendency of the 
spirit of English poetry, which loves to dwell with all its 
weight upon the presentation of life and action, of feeling 
and passion, to give that its full force and to make it the 
basis and the source and, not only the point of reference, 
but the utility of all else. A strong hold upon this life, the 
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earth-life, is the characteristic of the English mind, and it 
is natural that it should take possession of its poetry. The 
pure Celtic genius leans towards the opposite extreme, 
seems to care little for the earth-life for its own sake, has 
little hold on it or only a light and ethereal hold, accepts 
it as a starting-point for the expression of other-life, is 
attracted by all that is hidden and secret. The Latin mind 
insists on the presentation of life, but for the purposes of 
thought; its eye is on the universal truths and realities of 
which it is the visible expression, — not the remoter, the 
spiritual or soul-truths, but those which present them- 
selves to the clarities of the intelligence. But the English 
mind looks at life and loves it for its own sake, in all its 
externalities, its play of outer individualities, its immedi- 
ate subjective idiosyncracies. Even when it is strongly 
attracted by other motives, the intellectual, the aesthetic 
or the spiritual, it seldom follows these with a complete- 
ly disinterested fidelity, but comes back with them on the 
external life and tries to subject them to its mould. This 
turn is not universal, — Blake escapes from it, — nor the 
single dominant power, — Keats and Shelley and Words- 
worth have their hearts elsewhere ; hut it is a constant 
power ; it attracts even the poets who have not a real 
genius for it and vitiates their work by the immixture of 
an alien motive. 

This objective and externa! turn might be strong 
enough in some other arts, — fiction, for instance, or 
sculpture, — to create a clear national tradition and princi- 
ple of form, but not easily in poetry. For here the mere 
representation of life cannot be enough, however vivid 
or subjected to the law of poetic beauty it may be. Poet- 
ry must drive at least at a presentation from within and 
not at simple artistic reproduction, and the principle of 
presentation must be something more than that of the 
eye on the visible object. It is by a process from within, 
a passing of it through some kind of intimately subject- 
ive vision that life is turned into poetrv. If this subjective 



medium is the inspired reason or the intuitive mind, the 
external presentation of life gives place inevitably to an 
interpretation, a presentation in which its actual lines are 
either neglected or subordinated in order that some inner 
truth of it may emerge. Hut in English poetrv the attempt 
is to be or at least to appear true to the actual lines of 
life, to hold up a mirror to Nature. It is the mirror then 
which has to do the poetising of life ; the vital, the ima- 
ginative, the emotional temperament of the poet is the 
reflecting medium and it has to supplv unaided the creat- 
ive and poetical element. We have then a faithfully un- 
faithful reflection which always amounts to a transforma- 
tion, because the temperament of the poet lends to life and 
Nature its own hues, it-, own lines, its own magnitudes. But 
the illusion of external reality, of an “ imitation "of Natu- 
re is created, — the illusion which has been for so long a 
first canon of Western artistic conceptions, — and the Eng- 
lish mind which carriers this tendency to an extreme, feels 
then that it is building upon the safe foundation of the 
external and the real ; it is satisfied of the earth even 
when it is singing in the lieavi r,s. 

But this soli reliance on the temperament of the 
poet has certain strong results. It gives an immense impor- 
tance to individuality, much greater than that which it 
must always have in poetical creation : the transformation 
of life and Nature in the individuality becomes almost 
the whole secret of this poetry. Therefore English poetry 
is much more powerfully and consciously personal and 
individual than that of any other language, aims much less 
directly at the impersonal and universal. This individual 
subjective element creates enormous differences between 
the work of poets of the same age ; they cannot escape 
from the common tendencies, but give to them a quite 
independent turn and expression, subordinate them to the 
assertion of the individuality; in other literatures, until 
recently, the reverse has oftener happened. Besides, the 
higher value given to the intensity of the imaginative. 
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vital or emotional response, favours and is perhaps a first 
cause of tliat greater intensity of speech and immediate 
vision which is the strength of English poetry. For since 
the heightening cannot come mainly from the power and 
elevation of the medium through which life is seen, as in 
Greek and ancient Indian poetry, it has to come almost 
entirely front the individual response in the poet, his 
force of personal utterance, his intensity of personal 
vision. 

Three general characteristics emerge. The first is a 
constant reference and leturn of the higher poetical 
motives to the forms of external life, as if the enriching 
of that life were its principal artistic aim. The second is a 
great force of subjective individuality and personal tem- 
perament as a leading power of the poetic creation. The 
third is a great intensity of speech and ordinarily of a 
certain kind of direct vision. But in the world’s literature 
generally these are the tendencies that have been on the 
increase and two of them at least are likely to be persist- 
ent. There is everywhere a considerable stressing of the 
individual subjective element, a drift towards making the 
most of the poet s personality, an aim at a more vivid res- 
ponse and the lending of new powers of colour and line 
from within to the vision of life and Nature, a search for 
new intensities of word and rhythm which will translate 
into speech a deeper insight. In following out the possi- 
ble lines of the future the defect of the English mind is 
its inability to follow the higher motives disinterestedly 
to their deepest and largest creative results, but this is 
being remedied by new influences. The entrance of the 
pure Celtic temperament into English poetry through the 
Irish revival is likely to do much ; the contribution of 
the Indian mind in work like Tagore's may act .in the 
same direction. 

If this change is effected, the natural powers of the 
English spirit will be of the highest value to the future 
poetry. For that poetry is likelv to move to the imperson* 
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al and universal, not through the toning down of per- 
sonality and individuality, hut by their heightening to a 
point where they are liberated into the impersonal and 
universal expression. Subjectivity is likely to be its great- 
er power, the growth to the universal subjective enriched 
by all the forces of the personal soul-experience. The 
high intensity of speech which English poetry has brought 
to bear upon all its material, its power of giving the ful- 
lest and richest \alue to the woid and the image, is need- 
ed for the expression of the values of the spiritual, which 
will be one of the aims of a higher intuitive utterance. If 
the pursuit of the higher godheads into their own sphere 
will be one of its endeavours, their return upon the earth- 
life to transform our vision of it will be its other side. If 
certain initial movements we can even now see in English 
poetry outline themselves, this' long -dream of strong 
creation and utterance may arriVe at a point where it will 
discover a supreme utility for all its past powers in an- 
other more comprehensive motive into which their strands 
can be successfully interwoven : it may achieve clear and 
powerful forms of a new intuitive utterance in which the 
Anglo-Celtic spirit will tind its highest self-expression. 
The Elizabethan poet wrote in the spacious days of its 
first buth into greatness, 

Or who can tell for what great work in hand 

The greatness of our style is now ordained ? 

What powers it shall bring in, what spirits command ? 

It has since brought in many powers, commanded many 
spirits ,' but it may be t.iat the richest powers, the highest 
and greatest spirit yet remain to be found and com- 
manded. 



The Arya’s Fourth Year 


We close this month the fourth year of the “ Arya,” 
and briny to a conclusion at the same time the “ Psycho- 
logy of Social Development ", the “ Ideal of Human Uni- 
ty ” and the first series of the “ Essays on the Gita.” A 
few more chapters will complete the “ Life Divine.” We 
are therefore well in view of the. completion of the first 
part of the work which we had proposed to ourselves in 
starting this philosophical monthly, and we take the 
opportunity to say a few words upon the principle which 
has governed our writing and which the difficulty of a 
serial exposition on several lines at a time, scattering and 
breaking up the total impression, may have prevented 
some of our readers from grasping in its entirety. 

We had not in view at any time a review or maga- 
zine in the ordinary sense of the word, that is to say, a 
popular presentation or criticism of current information 
and current thought on philosophical questions. Nor was 
it, as in some philosophical and religious magazines in 
India, the restatement of an existing school or position 
of philosophical thought cut out in its lines and needing 
onlv to be popularised and supported. Our idea was the 
thinking out of a synthetic philosophy which might be a 
contribution to the thought of the new age that is coming 
upon us. We start from the idea that humanity is moving 
to a great change of its life which will even lead to a new 
life of the race, — in all countries where men think, there 
is now in various forms that idea and that hope, — and 
our aim has been to search for the spiritual, religious and 
other tiuth which can enlighten and guide the race in 
this movement and endeavour. The spiritual experience 
and the general truths on which such an attempt could 
}jc based, were .already present to us, otherwise we should 
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have had no right to make the endeavour at all ; but the 
complete intellectual statement of them and their results 
and issues had to be found. This meant a continuous 
thinking, a high and subtle and difficult thinking on seve- 
ral lines, and this strain, which we had to impose on our- 
selves, we were obliged to impose also on our readers. 
This too is the reason why we have adopted the serial 
form which in a subject like philosophy has its very ob- 
vious disadvantages, but was the only one possible. 

Our original intention was to approach the synthe- 
sis from the starting-point of the two lines of culture 
which divide human thought and are now meeting at its 
apex, the knowledge of the West and the knowledge of the 
East ; but owing to the exigencies of the war this could 
not be fulfilled. The “Aiwa ” except lor one unfinished 
series has been an approach to the highest reconciling 
truth from the point of view of the Indian mentalitv and 
Indian spiritual experience, and Western knowledge has 
been viewed from that standpoint. Here the main idea 
which has governed our writing, was imposed on us by 
the very conditions of the problem. All philosophv is 
concerned with the relations between two things, the 
fundamental truth of existence and the forms in which 
existence presents itself to our experience. The deepest 
experience shows that the fundamental truth is truth of 
the Spirit ; the other is the truth of life, truth of form 
and shaping force and living idea and action. Here the 
West and East have followed divergent lines. The West 
has laid most emphasis on truth of life and for a time 
come to stake its whole existence upon truth of life alone, 
to deny the existence of spirit or to relegate it to the do- 
main of the unknown and unknowable ; from that exag- 
geration it is now beginning to return. The East has laid 
most emphasis on truth of the Spirit and for a time came, 
at least in India,. to stake its whole existence upon that 
truth alone, to neglect the possibilities of life or to limit 
it to a narrow development or a fixed status ; the East 
too is beginning to return from this exaggeration. The 
West is reawaking to the truth of the Spirit and the spiri- 
tual possibilities of life, the East is reawaking to the truth 
of Life and tends towards a new application to it’ of its 
spiritual knowledge. Our view is that the antinomy creat- 
ed between them is an unreal one. Spirit being the fun- 
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damental truth of existence, life can he only its manifes- 
tation ; Spirit must be not only the origin of life but its 
basis, its pervading reality and its highest and total result. 
But the forms of life as they appear to us are at once its 
disguises and its instruments of self-manifestation. Man 
has to grow in knowledge till they cease to be disguises 
and grow in spiritual power and quality till they become 
in him its perfect instruments. To grow into the fullness 
of the divine is the true law of human life and to shape 
his earthly existence into its image is the meaning of his 
evolution. This is the fundamental tenet of the philoso- 
phy of the Arya. 

This truth hrd to be worked out first of all from the 
metaphysical point of view ; for in philosophy metaphy- 
s'cal truth is the nucleus of the rest, it is the statement 
of the last and most geneiai truths on which all the 
ntheis depend or in which they are gathered up. There- 
fore we gave the first place to the “ Life Divine.” Here 
we start from the Vedantic position, its ideas of the Self 
and mind and life, ot Sachchidananda and the world, of 
Knowledge and Ignorance, of rebirth and the Spirit. But 
Vedanta is popularly supposed to be a denial of life, and 
this is no doubt a dominant trend it has taken. Though 
starting from the original truth that all is the Brahman, 
the Self, it has insisted in the end that the world is sim- 
ply not-Brahman, not-Self ; it has ended in a paradox. 
We have attempted on the contrary to establish from its 
data a comprehensive Adwaita. We have shown that 
mind and life and matter are derivations from the Self 
through a spiritual mind or supermind which is the real 
support of cosmic existence and by developing mind into 
that man can arrive at the real truth of the spirit in the 
world and the leal truth and highest law of life. The Self 
is Sachchidananda and there is no incurable antinomy 
between that and the world ; only we see the world 
through the eyes of the Ignorance and we have to see it 
through the eves of the Knowledge. Our ignorance itself 
is Onlv knowledge developing out of its involution in the 
apparent nescience of Matter and on its way to a return 
to its conscious integrality. To accomplish that return 
and manifest the spiritual life in the human existence is 
the opportunity given by the successions of rebirth. We 
accept the truth of evolution, not so much in the physical 




form given to it bv the west as in its philosophical truth, 
the involution of life and mind and spirit here in matier 
and their progressive manifestation. At the summit of this 
evolution is the spiritual life, the life divine. 

It was necessary to show that these truths were not 
inconsistent with the old Vedantic truth, therefore we in- 
cluded explanations from this point ot view of the Veda, 
two of the I'panishads and the Gita. But the Veda lias 
been obscured by the ritualists and the scholiasts. There- 
fore we showed in a series of articles, initially only as 
vet, the way of writing of the Vedic mystics, their system 
of svmbols and the truths tltev figure. Among the I'pa- 
nishads we took the isha and the Kena ; to he full we 
should have added the Taittiriya, but it is a long one and 
for it we had no space. The Gita we are treating as a 
powerful application of truth of spirit to the largest and 
most difficult part of the truth of life, to action, and a 
wav by which action can lead us to birth into the Spirit 
and can be harmonised with the spiritual life! Truth of 
philosophy is of a merely theoretical value unless it can 
he lived, and we have theiefore tried in the Synthesis of 
Yoga to arrive at a synthetical view of the principles and 
methods of the various lines of spiritual self-discipline 
and the way in which they can lead to an integral divine 
life in the human existence But this is an individual self- 
development, and therefore it was necessary to show too 
how our ideal can work out in the social life of mankind. 
In the " Psychology of Social Development” we have 
indicated how these truths affect the evolution of human 
society. In the “ Ideal of Human Unitv” we have taken 
the present trend of mankind towards a closer unification 
and tried to appreciate its tendencies and show what is 
wanting to them in order that real human urity may be 
achieved. 

Our plan has compelled us to deal mainly with first 
principles and work them out in their fullness. In future 
we do not propose to start any other long series of this 
kind, but to have more short articles with a broader, 


more direct and, as far as possible, more popular treat- 
ment. We shall also permit ourselves a freer range and 
diversity, so far as that is permissibly ii^sV£bjJpsophical 


, T ( 

> Cc( 






Rju.'I. 







